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ABSTRACT
The spaƟ al history of South Africa has always favoured the white 
minority and as a result of this imbalance, very liƩ le spaƟ al 
invesƟ gaƟ on and knowledge creaƟ on into subject maƩ ers 
that are primarily black exist. It is therefore the intenƟ on of 
this research report to expand the spaƟ al conversaƟ on around 
idenƟ ty, culture and tradiƟ on; parƟ cularly in relaƟ on to 
African spirituality. Ingoma can be described as the collecƟ ve 
Ɵ tle aƩ ributed to the ritual, spiritual and healing fraternity 
of izangoma (tradiƟ onal healers).  The subject maƩ er of the 
research report is the evoluƟ on of ingoma. The research delves 
into the changes that the tradiƟ onal pracƟ ce, parƟ cularly that 
which the knowledge transfer aspect known as ukuthwasa 
(iniƟ aƟ on as a rite of passage) has undergone due to the 
infl uence of historical white rule and mulƟ -cultural society and 
urbanizaƟ on. 
As a point of departure the report describes the capacity of 
the belief system to adequately defi ne the perspecƟ ve and life 
view encapsulated by ingoma. The fi rst essay is eff ecƟ vely a 
crash course summary of the tentaƟ ve categories of ancestors 
and healers prevalent in the pracƟ ce. The purpose of this essay 
is to highlight the esteemed role once played by the ancestors 
and how isangoma are eff ecƟ vely conduits through which the 
ancestors communicate with their living relaƟ ves. The fi ndings 
allow us to draw interesƟ ng spaƟ al relaƟ onships between the 
ancestors, isangoma and space.  The laƩ er part of the essay 
familiarises the reader with the concept of ukuthwasa.
This study invesƟ gates how esoteric knowledge is passed 
on from one generaƟ on of izangoma to the next produces 
very interesƟ ng understandings of apprenƟ ceships that are 
anchored both in the world of the living and the world of 
the ancestors. The essay in the subsequent chapter grapples 
with understanding the changes that shake the tradiƟ ons of 
ingoma and force the culture to adapt to an environment ill-
suited and inadequate for ritual ancestral praise. The essay 
focuses on the spaƟ al changes that ingoma has undergone 
due to the somewhat forceful transplantaƟ on into the urban 
township environment and thus demonstrates that a lack of 
spaƟ al agency as well as ingoma’s encounter with a foreign 
culture brings about ingenuity and desperate adaptaƟ ons to 
the spaƟ al needs of the pracƟ ce.
The fourth chapter extends the invesƟ gaƟ on into the 
changes that occur due to encounters with urbanity from 
the specifi c perspecƟ ve of policy, muƟ  (herbal medicine) 
sale and professional regulaƟ on. The next secƟ on introduces 
the grounding of ingoma. This is a spaƟ al invesƟ gaƟ on into 
situaƟ ng the spiritual pracƟ ce within an urban context and 
consequently, the selecƟ on of a site. This is the beginning of 
the spaƟ al manifestaƟ on of the pracƟ ce and culminates in a 
comprehensive site analysis focused on understanding and 
exploiƟ ng the natural aƩ ributes of the site. The fi nal secƟ on 
of the report is Ɵ tled ManifesƟ ng motse. The word motse 
[Sesotho] means seƩ lement, which eff ecƟ vely describes the 
home as a part of the community and not as a standalone 
enƟ ty. This fi nal secƟ on sees the invesƟ gaƟ on reaching its 
apex as we synthesize the research into a comprehensive 
brief and program informed directly by the case studies and 
interviews conducted. Encoding ritual, the unseen ancestors 
and materials that refl ect a past remembered and a future 
imagined are the spaƟ al concepts that we focus on as they 
refl ect the paradoxical intersecƟ onality of life – death, the 
esoteric and the normaƟ ve. 
In essence, the research report is a refl ecƟ on of a young black 
aspiring architect in search of his spaƟ al idenƟ ty, through 
invesƟ gaƟ ng the quesƟ on – Where am I in this somewhat 
narrow vision of what architecture is espoused to be?   
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SECTION 1 
CHAPTER 1 
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IntroducƟ on & background
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INTRODUCTION AND BACKGROUND
Ingoma can be described as the collecƟ ve Ɵ tle given to 
the ritual, spiritual, healing and knowledge transference 
components that form this sub-Saharan indigenous esoteric 
knowledge system (Thornton, 2009). Ingoma has oŌ en been 
translated to or referred to as the drums of affl  icƟ on; the 
reference to drums is due to the importance the musical 
instrument holds in communicaƟ on with the ancestors. 
What has come to be described as tradiƟ onal healing is 
also a component of ingoma and has oŌ en been referred 
to as ingoma itself (Janzen, 1992). In the following research 
report, the term ingoma is used interchangeably to describe 
the healing or knowledge transference aspects of Ingoma. 
+ must be understood from a parƟ cular world perspecƟ ve 
or rather from a specifi c understanding of the concept of 
reality and the forces that act upon this reality. The belief 
in ancestral praise requires an individual to develop a 
fundamental understanding of a few concepts. The fi rst is a 
trust, be it dominant or subservient, that the ancestors have 
an eff ect in one’s life. This results in a world view built on 
the recogniƟ on of a parallel (immaterial) world or dimension 
inhabited by our ancestors from which they are understood 
to eff ect change in our daily lives; this change coming in 
the form of either fortune or misfortune. The second is the 
ancestors as a temporal concept. It is integral to understand 
that the ancestors are not Ɵ ed to a parƟ cular spaƟ ality or 
geography but rather, are understood to have power in the 
life of the individual. Therefore, wherever the individual 
who believes in the ancestors is, the power of the ancestors 
can be imposed in that parƟ cular space or condiƟ on.
CHAPTER 1
KARIBU* 
*Karibu means welcome in Swahili 
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Consequently this means that the concepts of death and life, 
when understood from an ancestral perspecƟ ve are some-
what independent of Ɵ me and place. What is understood 
by this is that life in this dimension is seen merely as a 
moment in the larger journey of existence which is not Ɵ ed 
specifi cally to the temporality of our lived or sensed reality. 
As such, the concept of a parallel world of the spirits causing 
eff ect in the daily lives of people results in death being 
understood as an entry into the next moment of this larger 
journey, rather than the end of this reality. It is upon this 
fundamental epistemology of life and death, physical and 
spiritual, that the foundaƟ ons of ingoma are constructed. 
If the above hypothesis is used as a starƟ ng point, then 
it follows suit that ingoma is born as a public insƟ tuƟ on 
intended to guide a community through this larger journey 
of existence. Ensuring that in these fi nite moments we 
refer to as life, either in this world or that of the spirits, 
we are in eternal balance with the nature of everything. 
The very consƟ tuƟ on and conceptualizaƟ on of ingoma 
refl ects an inherent paradox between life, death and Ɵ me. 
As such this introducƟ on must expand on the concept of 
ingoma from the perspecƟ ve of life, death and Ɵ me. When 
an individual is possessed with the spirit of an ancestor and, 
subsequently, aŌ er iniƟ aƟ on he or she becomes a sangoma. 
They are understood to share that body with the spirit of 
the ancestor that possesses them. In Ɵ me the relaƟ onship 
that develops is one of interchangeable obedience by one 
towards the other at varying Ɵ mes and in varying situaƟ ons. 
When disƟ lled even further, this relaƟ onship demonstrates 
how an ancestor from a distant past conƟ nues to live in the 
present through a living descendant who will one day also 
come to possess a future descendant. Therefore concepts 
of life and death are divorced from Ɵ me and spaƟ ality.Fig 1.2: Tribal Dance
Fig 1.3: The Guides
Fig 1.4: Trance State 
This modern and urban way of pracƟ cing brings 
about an interesƟ ng invesƟ gaƟ on into the possibility 
of bringing the enƟ re insƟ tuƟ on of ingoma into the 
urban realm not just the consultaƟ ve component.
Juxtaposing the tradiƟ onal training, pracƟ ce, percepƟ ons 
and knowledge systems as they were in a rural context 
with the way things are done now in urban (township) 
environments may allow us to imagine what the future of 
this insƟ tuƟ on could be in the mainstream city context. 
Furthermore we ask, could the presence of ingoma in the 
mainstream urban, insƟ tuƟ onal realm have an eff ect on 
how  Johannesburg city is perceived, used and owned by the 
previously undesirable groups of residents, especially the 
Africans? This is parƟ cularly important due to Johannesburg’s 
deep, spaƟ ally entrenched racisim and marginalisaƟ on 
of African socio-cultural belief systems and pracƟ ces. 
 The fi rst being the creaƟ on of knowledge and its archiving. The 
second being that of facilitaƟ ng a channel of communicaƟ on 
between a community and their respecƟ ve ancestors. The third 
funcƟ on is that of a medical pracƟ Ɵ oner with the duty of healing 
the spirits, minds, bodies and social networks of a community.
This is important because in the distant past which Mutwa 
describes, the ancestors were understood to be the 
connecƟ on between us humans and the great creator. 
As a point of departure, the research report explores this 
southern African socio-spiritual relaƟ onship between the 
community, their ancestors and the creator. This relaƟ onship 
places the sangoma in a posiƟ on of great power and 
responsibility. Mutwa makes reference to the fact that every 
chief had a sangoma who’s advice carried considerable 
weight in the decision making process (Mutwa, 1964). 
This however changed due to chrisƟ anity, colonialism and 
apartheid which manufactured, aƩ ributed and perpetuated 
negaƟ ve percepƟ ons about the pracƟ ce. The research report 
goes on to invesƟ gate how the migraƟ on of black South Africans 
from rural areas to urbans spaces such as townships and black 
city industries coupled with the sƟ gmaƟ saƟ on of tradiƟ onal 
healing facilitated a change in ingoma. This change can be seen 
in two parts, the fi rst being a physical change in the environment 
which consequently leads ingoma to spaƟ al reinterpretaƟ ons. 
The second is the social and cultural change that urbanisaƟ on 
eff ected on black South Africans which once again resulted in a 
spaƟ al response. To be a liƩ le more specifi c: changing culture, 
environment and technology manifested and is sƟ ll manifesƟ ng 
a change in ingoma. Therefore the training (ukuthwasa), 
which is beƩ er described as a rite of passage through iniƟ aƟ on 
into ingoma, must also change. Some of the younger, urban 
based sangomas have blogs, use twiƩ er and email to book 
appointments, some even have retainer like payment plans. 
It is upon this intersecƟ onality of Ɵ me and locaƟ on, life and 
death, old and new, physical and spiritual, healing and sickness 
that we view ingoma as a concept and consequently as a 
pracƟ ce. This intersecƟ onality is refl ected in the process of 
knowledge transfer within ingoma known as ukuthwasa. Later, 
this iniƟ aƟ on into a fraternity of healers will be explained in 
much greater detail. For now a brief overview of ukuthwasa is 
that a sangoma who passes on from this world will transfer the 
giŌ  of healing to one of the descendants in the family through 
this medium of spirit possession (Janzen, 1992; Mutwa, 
1964). The transference of this healing giŌ  is more oŌ en than 
not referred to as ‘the calling’ (ukubiswa). In most cases an 
individual being called has no opƟ on but to follow the process 
of iniƟ aƟ on unƟ l its compleƟ on. Therefore the intersecƟ onality 
of an individual’s current profession and life in contrast with 
the profession and life being imposed upon them by the 
ancestors ensures that tradiƟ onal knowledge is constantly 
being infl uenced by current knowledge. IntersecƟ onality 
facilitates a process of knowledge creaƟ on and contribuƟ on to 
a long line of knowledge transfer and creaƟ on.      
This research report analyses the evoluƟ on of ingoma (with 
parƟ cular focus on ukuthwasa) through Ɵ me, space and 
idenƟ ty. By using a Ɵ meline (past, present and future) as a 
tool with which to engage the subject maƩ er,we are able to 
isolate the spaƟ al and cultural/tradiƟ onal changes that have 
occurred. This is important in order to guide the use of the past 
and the present to paint a future for ingoma. Credo Mutwa, in 
the acclaimed literary piece, ‘Indaba My Children’, describes a 
distant Ɵ me long before the invasion of Europeans. In this past, 
tradiƟ onal medicine and the pracƟ ce of ingoma was elevated 
to the posiƟ on of custodian of cultural, historical and ritualisƟ c 
knowledge of a community (Mutwa, 1965). Mutwa goes on 
to describe the pracƟ ce of ingoma as revolving around three 
main funcƟ ons.  
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What the second part of this research report intends to do is 
form an architectural narraƟ ve built on the main principles, 
needs and spaƟ al concepts synthesized from the research 
fi ndings. SpaƟ ally this would translate into a place and space 
where ithwasana (iniƟ ates) can be trained, where seasoned 
sangomas can pracƟ ce and engage in research of indigenous 
knowledge systems. A home for ingoma where esoteric 
knowledge and ritual can be augmented and eventually 
evolved. Where this pracƟ ce and its body of knowledge can 
interact, coexist with the mainstream academic insƟ tuƟ ons. 
In a Ɵ me when there is rampant increase in black youth 
who are born and bred in urban areas without knowledge 
of their tradiƟ on, language or culture. It is my perspecƟ ve 
that there is an urgent need to protect, grow and integrate 
our indigenous tradiƟ ons, customs and spiritual idenƟ ty. 
This image indeed says 
a thousand words. It is 
the propaganda, sƟ g-
ma and psychological 
warfare propagated by 
the signboard that has 
leŌ  the naƟ ve DRESSING, 
THINKING AND PRAYING 
like the European. 
Fig 1.5 NaƟ ves 
OVERALL ARGUMENT
Ingoma has always been at the center of African society 
primarily in the form of healing and guiding communiƟ es. 
ProtecƟ ng the balance between humans and nature, 
solidifying the bonds of the community and the ancestors as 
well as acƟ ng as custodian of esoteric and historical knowledge. 
Although some of these social posiƟ ons have survived the 
test of Ɵ me and urbanizaƟ on, others such as: the sangoma 
being an author and transmiƩ er of knowledge has not 
(Thornton, 2009). The World Health OrganisaƟ on (WHO) has 
reported that more than 80% of the South African populaƟ on 
will consult a tradiƟ onal healer in their lifeƟ me (Boikanyo, 
2013). This is an enormous proporƟ on of the populaƟ on who 
seek medical, therapeuƟ c and spiritual healing from ingoma 
pracƟ Ɵ oners. Yet, it would seem that the epistemological 
aspects of ingoma are sƟ ll undermined by society at large 
as well as the law itself (Thornton, 2009). Flint (2009) has 
proposed that this is partly due to the sƟ gmaƟ zaƟ on and 
propaganda perpetuated by ChrisƟ an insƟ tuƟ ons as well as 
the restricƟ ve regulaƟ ons imposed by colonial powers in South 
Africa. The result of these socio-poliƟ cal engagements has 
been that ingoma, in the public sphere, suff ered relegaƟ on to 
the watered-down posiƟ on of simply healing and divinaƟ on.
Thlokwe Sehume, recites a poem on the song Ɵ tled ‘Ayi Kwei 
Armah’, entrenched in this poem is a picture of a spirit and 
heritage of resistance as well as the aspiraƟ on to reclaim 
an idenƟ ty lost. This idenƟ ty and spirit is what this research 
report is aƩ empƟ ng to capture. The poem goes as follows:
 For who’s entertainment shall we sing of our 
agony, 
This is life’s race 
How do you remind a people hypnotized by 
death of themselves and theirs. Against the 
designed destruction some remained among 
us, unforgetful. Hearing secret voices of our 
purpose, 
We are not a people of yesterday but of the day 
before, 
Pieces cut off from their own are but dead 
fragments, fragile and fragmented. Devoid of 
hearing, how forgetful have you grown in your 
abundant abundance
My argument can be separated into three disƟ nct parts. The 
fi rst is that there is a wealth of cultural, historical and I would 
dare say, technological knowledge hidden in the stomps and 
chants of the esoteric rituals we have wrongfully and simply 
deemed ‘tribal dances’, tradiƟ onal medicine and ancestral 
worship. This is a knowledge we have failed as society at large 
to protect and celebrate and consequently this knowledge 
stays preserved only by the pillar of ingoma. It is the intenƟ on 
of this research report to demonstrate that having the courage 
and wisdom to elevate ingoma to the height and posiƟ on 
that insƟ tuƟ ons such as the University of the Witwatersrand, 
University of Johannesburg and the like currently enjoy 
would be a service not only to ourselves as South Africans 
but also to the conƟ nent at large. It is my belief that it is 
incumbent on me as a spaƟ al pracƟ Ɵ oner, an academic 
and a proud African to explore the science, technologies 
and epistemologies of ingoma through the use of space. 
The second part of my argument revolves around the pracƟ ce 
of ingoma as a source of healing. Based on the staƟ sƟ cs 
found by the WHO, the number of South Africans that 
engage ingoma, Janzen (1992) adds that ingoma as a “cult 
of affl  icƟ on” is prevalent in many Nguni socieƟ es throughout 
southern, eastern and central Africa. Janzen (1992) also draws 
many links between ingoma and other similar forms of socio-
spiritual ritual belief throughout west and northern Africa.
15
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This conƟ nental connecƟ on of ingoma is perƟ nent as 
urbanisaƟ on and historical migraƟ on paƩ erns have 
demonstrated that South Africa, Johannesburg in parƟ cular, 
is one of the preferred migraƟ on desƟ naƟ ons by rural 
South Africans and conƟ nental migrants (Zlotnik, 2006). 
In the 2040 Growth and Development Strategy (2040 
GDS) document, the City of Johannesburg anƟ cipates the 
dramaƟ c increase in the populaƟ on of the city by the year 
2040 due to urbanisaƟ on and have begun puƫ  ng steps 
into place to prepare for this anƟ cipated infl ux of people 
(Joburg 2040 Growth and Development Strategy, 2011). 
Therefore the migraƟ on of Africans to this envisioned 
densifi ed Johannesburg will bring with it an increased 
populaƟ on who share a belief in ingoma and wish to 
pracƟ ce this belief to its fullest extent within the confi nes 
of the city. It must be clarifi ed that by ‘ingoma’, this report 
refers to the many facets - ancestral mediator, custodian of 
knowledge, community leader - of ingoma with parƟ cular 
focus on the iniƟ aƟ on into ubusangoma known as ukuthwasa.
The third point is that of need which exists on three diff erent 
levels; the fi rst is the need for space by izangoma. The interviews 
and case studies of exisƟ ng pracƟ ces in urban areas, ranging 
from townships to the city and the suburbs demonstrate a need 
for a space dedicated to ingoma. Where the spaƟ al requirement 
of healing and ukuthwasisa can be accommodated. The 
second, emanates from the physical/material needs of people 
who have had the calling. The results of interviews conducted 
with members of the public who have either gone through the 
process of ukuthwasa or have inƟ mate family members who 
have, indicate that the inconvenience and cost of relocaƟ ng 
to complete this process is highly stressful. Many people who 
have had the calling are in fact forced to go through ukuthwasa 
on a part-Ɵ me basis due to a fi nancial and logisƟ cal inability 
to stop working and/or relocate for the sake of ukuthwasa.
AdmiƩ edly ukuthwasa is meant to divorce the iniƟ ate from 
their blood relaƟ ves in order to foster new bonds of spiritual 
kinship with the fraternity of ingoma. It is for this reason why, 
tradiƟ onally, the process was conducted in isolaƟ on from the 
family and community. Yet in today’s society sƟ gmaƟ saƟ on 
and general ignorance in combinaƟ on with the air of secrecy 
surrounding ukuthwasa seems to have manufactured a 
negaƟ ve, shameful public percepƟ on about ingoma and 
specifi cally ukuthwasa. Furthermore, it is simply too expensive 
and inconvenient to go through this rite of passage in the 
tradiƟ onal manner. 
The third level, is the need related to the general black 
populous. Many black Africans living in urban areas, mainly 
the predominantly white urban areas are unable to conduct 
rituals and ceremonies central to their relaƟ onships with their 
ancestors. Be it due to space constraints within high rise, 
densifi ed living quarters or scrupulous neighbours complaining 
about noise and ritual slaughter or even legislature. One fact is 
dismally apparent, these restricƟ ons make it increasingly diffi  cult 
for Africans to spiritually express themselves in urban areas. 
“SHOCK AS 
SQUEALING PIG 
IS SLAUGHTERED 
IN CENTURION 
SUBURB - 
WARNING: 
GRAPHIC IMAGES” 
In this research report, I argue that changing Ɵ mes, contexts 
and condiƟ ons have forced tradiƟ ons to adapt in order to save 
the culture. The report explores how a prominent, dignifi ed and 
proud space in conjuncƟ on with a central, urban and familiar 
place can off er the following benefi ts to society and ingoma:
• Normalise the presence of ingoma thus, eradicaƟ ng  
 the negaƟ ve percepƟ ons aƩ ached to ingoma  
 stemming from ignorance and sƟ gmaƟ saƟ on. 
• Reduce the inconvenience for urban residents who 
                have to engage in ukuthwasa and/or consult with a 
                sangoma as well as learn more about ingoma. 
• The development of technologies such as the curing 
                of spiritual impuriƟ es, build a bridge between the 
                physical and spiritual dimensions as well as explore  
 the healing properƟ es of over 500 plants, roots and  
 herbs.  
  
• Provide comfortable, celebrated spaces for urban 
                residents who follow the ways of ingoma and engage 
                in rituals and ceremonies such as ritual ancestral 
                slaughter - rituals of thanking and appeasement.
It is therefore of architectural worth to invesƟ gate how an 
urban form that combines ritual, esoteric and funcƟ onal 
space dedicated to ingoma would manifest in the context of 
the city and more importantly in a city such as Johannesburg 
that was never designed to accommodate Africans, their 
culture or their social rituals. I propose that this invesƟ gaƟ on 
into spaces of this kind in a city such as Johannesburg could 
shed light on how to infuse tradiƟ onally and culturally 
African concepts into inherited colonial and apartheid ciƟ es; 
eff ecƟ vely beginning the process of indigenizing the city. 
Fig 1.6: (Centurion Rekord, 2017) 
Fig 1.7: The skull by author
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GLOSSARY
Amakosi - kings
Amandiki/ amandawu - elusive and ancient races of spirits
Emaganzelweni - a piece of exposed earth where ithwasana make sacrifi ces to the ancestors
Esgangeni - open/unused space
Goduswa – direct translaƟ on means ‘going back home’ graduaƟ on 
Idlozi – an ancestor
Impande/Impande - Esoteric IniƟ aƟ on School
Imphepho – a form of herb usually burnt when one communicates with the ancestors
Indikhi - Spirits
Ingoma - the collecƟ ve term given to the pracƟ ce of serving the ancestors through healing and divining
Inyanga - herbalists
Isanuse - the highest of tradiƟ onal healers
Isitunywa - a technique of divining where a spirit is used to contact the ancestors
Ithongo - ancestors
Ithwasana – a sangoma in training
Izangoma – collecƟ ve term for diviners
Lobola - Dowry
Mcaco - a red ointment that ithwasane apply on their face and hair
Ndumba – sacred space for sangomas to perform rituals  - ancestors home
Ngaka – sangoma in Sesotho
Sangoma - diviners
Siyanga - [pl.] sangoma isixhosa
Ubulawu - drink for the ancestors
Ubusangoma – The pracƟ ce of being a sangoma
Ukuthwasa - the period of iniƟ aƟ on which novices undergo in order to become isangoma
Ukuthwasisa – the act of inducƟ ng an iniƟ ate performed by the diviner 
UmuƟ / imithi / izinkamba/ ubulwa – tradiƟ onal herbs
Ukubizwa – the ‘calling’ of being a diviner or herbalist
Ukubula/ ukuhlola - consulƟ ng
Ukugida - dancing
Ukuvuma Idlozi – To accept the ‘calling’
Ya Khala Ingoma – ‘and so the song begins….’
SECTION II :
 TRANSLOCATION 
OF INGOMA
Fig 2.1: Hear me oh Ancestors
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CHAPTER 2
A PAST REMEMBERED : YA KALA INGOMA 
INTRODUCTION
For as long as there have been African communiƟ es, there 
have been African tradiƟ onal healers. One cannot divorce the 
one from the other. The World Health OrganisaƟ on (WHO) 
describes tradiƟ onal medicine and its healing pracƟ ces as 
having been in existence for centuries (Campbell: 1998). 
Similarly, to many other healing professions, tradiƟ onal 
healers contributed and conƟ nue to play the role of ensuring 
the emoƟ onal and physical wellbeing of the communiƟ es 
they live in. Ingoma, as it is referred to by sangoma, is the 
collecƟ ve name given to the pracƟ ce of serving the ancestors 
through healing and divining (Gcabashe, 2009). The 
pracƟ ce of ingoma can tentaƟ vely be ‘separated’ into three 
interrelated pracƟ ces. The fi rst, is that of healing through 
herbs, roots, plants and other natural remedies to cure a 
myriad of ailments. The second, is that of spiritual guidance 
through consultaƟ on with the ancestors of the paƟ ent in 
order to resolve emoƟ onal and spiritual inner-confl ict as 
a key tool in the development of self. The third, revolves 
around knowledge creaƟ on and transfer through the use of a 
connecƟ on to the ancestral dimension as an epistemological 
archive. 
The fi rst chapter and essay introduces the pracƟ ce of ingoma 
by exploring its existence in a tradiƟ onal rural seƫ  ng as well 
as in a contemporary urban context. The study will provide 
an overview of the role played by isangoma as a healer and 
diviner with parƟ cular focus on the posiƟ on they occupy in 
society as a mediator between the physical and the spiritual 
worlds. The fi rst secƟ on of this chapter expands upon the 
role of the ancestors in tradiƟ onal African communiƟ es as 
a pillar of cultural, tradiƟ onal and spiritual life. This chapter 
also expands on the specialiƟ es of the tradiƟ onal healers and 
seeks to explore the pracƟ ce as a custodianship of esoteric 
and indigenous knowledge. A large part of this chapter as 
well as this research report as a whole interrogates the 
processes, spaƟ al requirements and intricacies of training/ 
iniƟ aƟ ng ithwasana into the pracƟ ce of ubusangoma. CHAPTER 
02
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The second chapter and essay refl ects on the current state 
of ingoma as a product of urbanisaƟ on, cultural change and 
diversity. The research quesƟ ons urbanisaƟ on and assesses 
the eff ects it has on culture, behaviour and idenƟ ty. Many 
cultural and tradiƟ onal insƟ tuƟ ons the world over have had 
to re-invent their idenƟ ty in the face of urbanisaƟ on and 
westernisaƟ on in order to remain central to society. This is 
indeed the case for ingoma as well.
We use fi ve case studies of sangoma pracƟ ces that iniƟ ate 
ithwasa based in four diff erent urban contexts to interrogate 
these re-invenƟ ons and adaptaƟ ons. The spaƟ al changes to 
the places and spaces of pracƟ ce over Ɵ me are elaborated 
on and the fi ndings will be related back to how these spaces 
facilitate metaphysical knowledge transfer, specifi cally 
interrogaƟ ng case studies in the city, the suburbs and the 
township. 
Fig 2.2: Uganda Caesarean SecƟ on 
HUMANITY REFLECTS ANCESTRY: 
EPISTEMOLOGIES OF HEALING AND ANCESTRY
According to Jo Wreford (2008: 48), the ancestors are “all 
those back to your great great grandfather and grandmothers.” 
Wreford (2008) goes on to describe them as your patrilineal 
and matrilineal line daƟ ng back to the founding clan members. 
The ancestors can be seen as beings that inhabit a separate 
but parallel ‘dimension’ to this one. They are spirits that have 
a conƟ nuous and direct interest in the lives of their relaƟ ves 
(Wreford, 2008). Campbell (1949: 40) shares this senƟ ment 
and points to the ancestors using sangomas to relay messages 
through them in order to align us with our respecƟ ve life callings. 
This is a reciprocal relaƟ onship with the ancestors requiring 
obedience, praise and acknowledgement from their living 
relaƟ ves. According to Wreford (2008:51) the ithongo, river 
spirits and amakosi “act independently and together as 
motors, moƟ vators, operators and actors in the here and now 
world of the living relaƟ ves.” In return, the relaƟ ves perform 
rituals and constantly engage with the ancestors (Campbell, 
1998). This reciprocaƟ on is perfectly demonstrated in the 
tradiƟ onal seƩ lements of the Lela in what was then the upper 
Volta but is now known as Burkina Faso. These seƩ lements 
were conceived and built with an incorporated ‘Ancestral 
house’. Bourdier (1985) observes that the compound as 
a family based seƩ lement is a plural term referring to a 
number of dwellings including those of the ancestors. 
izangoma play a pivotal role in acƟ ng as mediators between 
a community and its ancestors. They rely on guidance 
from the ancestors in order to occupy a myriad of posiƟ ons 
in society. Some of these include the role of a diviner, 
herbalist, psychotherapist and community councillor 
(Wreford 2009). These posiƟ ons or roles played by the 
tradiƟ onal healer are important. For the purpose of this 
document, the research invesƟ gaƟ on focuses mainly on the 
sangoma as a custodian of esoteric and cultural knowledge.
The more common kind of healers are izangoma (diviner 
and healer) and inyanga (herbalist). The laƩ er is mainly 
well versed and knowledgeable in the healing properƟ es of 
certain roots, leaves and barks. Inyanga would have gained 
their skill from being a “technician” for isangoma, preparing 
medicines for their paƟ ents or alternaƟ vely being trained 
by a family member who was himself a nyanga. The former 
are called to healing by their ancestors and this calling is 
diagnosƟ cally established as a sickness which can only be 
cured by inducƟ on to be isangoma. This subject maƩ er 
will also be expanded upon in the secƟ on on ‘ukuthwasa’.
In the following secƟ on, ’ukuthwasa’, izangoma’s role as 
mentors/mediators are explored. But, fi rst, it is necessary that 
the methods by which izangoma come to have this knowledge 
needs to be understood. There are a varied number of healers 
with each specialising in specifi c kinds of healing (Wreford, 
2009). Similarly, refl ected in the next dimension, there are 
many “denominaƟ ons” of ancestors. Most izangoma undergo 
ukuthwasa (iniƟ aƟ on), also referred to as training, and it is 
during this Ɵ me that the ithwasana fosters a relaƟ onship 
with their ancestor(s) who lead them in the direcƟ on 
of their healing speciality or pathway (Wreford, 2008).
Fig 2.3: The Two Worlds 
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The ‘snake healers’ are isangoma who don not necessarily 
go through the normal process of apprenƟ ceship. Instead 
they are taught by the ancestors directly. Their iniƟ aƟ on is 
said to take place at the boƩ om of the river where the great 
snake and/or ancestors teach them directly. This special 
training culminates in them coming out of the river fully 
trained and equipped. Such izangoma are known to be great 
healers (Campbell 1998) who oŌ en have to go through rituals 
involving the consumpƟ on of some part of a snake (Gaƫ   
1962) or “suck the blood of the snake … and just mix it with 
herbs” (Campbell 1998:53). Gaƫ   (1962) speaks at length 
about the prowess demonstrated by isangoma of the snakes 
and especially his ability to calm and control the snakes. In his 
ethnographic studies, Gaƫ   relates a story told to him by such 
a sangoma about how he healed a bite by a green mamba 
with a remedy that came to him via his second sense which 
can be understood here as the ancestors. This demonstrates 
a correlaƟ on between the ancestors acƟ ng as facilitators 
of direct knowledge transference to the isangoma as the 
student. 
In the same way that there are many specialisaƟ ons of 
izangoma, there are mulƟ ple denominaƟ ons of ancestors. 
The fi rst category and possibly the entry level spirits are the 
ithongo who are defi ned as “general spirits” (Wreford 2008). 
These are ancestors who are typically more accessible such as 
our great grandfathers and grandmothers who are seen as not 
being as powerful or benefi cial as the clan ancestors.  More 
elevated are the river spirits, also known as the spirits of the 
forest or mountain spirits. Some of these spirits are known 
to manifest as animals which must be found and their skin 
worn by the one being visited by this spirit (Wreford 2008). 
Campbell (1949) recites a similar account when referring to 
an interview with isangoma who killed a buck when she was 
a child only to fi nd that the buck was sent by her deceased 
grandmother so she could wear the skin.
Above these two denominaƟ ons are the amakosi who Wreford 
(2008:51) describes as the ‘higher ones’. These beings are 
“even further removed from the material world of living 
memory, are possessed of yet more powerfully imagined 
qualiƟ es.” In line with the amakosi are an elusive and ancient 
race of spirits named the amandiki/amandawu. Gentle and 
peaceful even in the way they possess isangoma, is how 
Wreford describes them and adds that the giŌ  of healing is 
aƩ ributed to them. Their possession is aimed at healing by 
giving izangoma the knowledge necessary to diagnose and 
heal the ailment (Wreford, 2008). Again, this kind of ancestor 
is a rare occurrence.   
Fig 2.4: Ritual with snake 
Most of these classes or layers of ancestry have an associaƟ on 
with a space or place. For example, a sangoma, whose ancestor 
is usually referred to as makhosi, uƟ lises what we call the ndumba
to perform their rituals; fi g 2.5 demonstrates these associaƟ ons.
Karen Flint (2009) lists a variety of funcƟ ons performed by healers 
in tradiƟ onal African socieƟ es, some of which include rain maker, 
detecƟ ng witches and criminals as well as preparing armies for 
war. In addiƟ on, tradiƟ onal birth aƩ endance comes up as one 
of the roles (Campbell, 1998). In many cases, when a sangoma
is training they are guided by one who is more experienced than 
them but the path they will take within the industry is ‘imposed’ 
upon them, covertly or overtly by the ancestors. This imposiƟ on 
comes with the necessary skill set for the said specialisaƟ on. 
Mtetwa, a snake sangoma, refl ects that “all my knowledge 
has come to me in a supernatural way” (Gaƫ  , 1962: 198). 
InteresƟ ngly, some of the funcƟ ons listed above correlate with 
other contemporary/formal insƟ tuƟ onal funcƟ ons prevalent in 
society today (fi g 2.6).
One could therefore righƞ ully interpret this teacher - student 
relaƟ onship between ithwasana (isangoma in training) and 
ancestors as what was considered the “insƟ tuƟ on of knowledge 
transfer” in a Ɵ me when convenƟ onal/formal channels of 
knowledge transfer had not been consƟ tuted. In this case, the 
sangoma fulfi lls the role of mentor. The Oxford dicƟ onary defi nes 
an insƟ tuƟ on as:
“An organizaƟ on founded for a religious, educaƟ onal, 
professional, or social purpose”.(2009) 
The encyclopaedia of knowledge management defi nes knowledge 
transfer as: 
 “The focused, unidirecƟ onal communicaƟ on knowledge 
between individuals, groups, or organizaƟ ons such that the 
recipient of knowledge (a) has a cogniƟ ve understanding, 
(b) has the ability to apply the knowledge, or (c) applies the 
knowledge.” (2011)
Fig 2.5: Sangoma associaƟ on
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In Ɵ mes long past, people had an inƟ mate connecƟ on with their 
ancestors who provided guidance  and protecƟ on (Campbell, 
1949). Bringing relaƟ ves closer to their parƟ cular life’s mission 
or calling was part and parcel of the guiding described here. 
isangoma enabled  the process of knowledge transfer. 
As succinctly as these two terms may aƩ empt to defi ne the inner 
workings prevalent in the relaƟ onship between the ancestors 
and isangoma. It is sƟ ll my belief that these defi niƟ ons fall 
short of fully capturing the weight of the maƩ er at hand. Firstly, 
ingoma is not parƟ cularly based on knowing as an end result, but 
rather, it is in fact iniƟ al a process of being. The idea of knowing 
communicates that one has reached the end of some subjecƟ ve 
invesƟ gaƟ on yet with ingoma one does not simply become 
isangoma in the same manner one would become an architect. 
But, as the term ‘calling’ suggests, it is a predetermined path one 
must walk in order to fulfi ll a higher purpose. Similarly, the word 
insƟ tuƟ on carries with it connotaƟ ons associated with repressive 
bureaucraƟ c state bodies. Furthermore, there is a conservaƟ ve 
staƟ c element refl ected in the fundamental sense of insƟ tuƟ ons 
which is far removed from the fl uid and unpredictable journey 
prevalent in the process of becoming isangoma. 
This essay prefers to view ingoma as an African oral tradiƟ on 
of passing down knowledge aimed at transcending the criƟ cal 
barrier imposed by death. If for a second, the reader could allow 
their imaginaƟ on to roam, I would like to propose a theory which 
has to do with the oral tradiƟ on of knowledge transfer in  African 
socieƟ es. The manner in which the ancestors pass on duƟ es, 
understanding through visions, dreams and ‘the second sense’ 
are related. It is the belief of those that pracƟ ce and follow a way 
of life involving the ancestors that such ancestors  walk hand 
in hand with us and have infl uence in this world of the living. 
Elle (1997) shares a similar perspecƟ ve when wriƟ ng about daily 
living being a part of ancestral praise.  
Fig 2.6: Ingoma roles
Based on this perspecƟ ve, would it be ridiculous to propose 
that the ancestors infl uence could stretch as far as ensuring that 
certain professions were catered within a given  community 
possibly  in a similar fashion to any educaƟ onal insƟ tuƟ on 
meeƟ ng the skills needs of society today. This brings us to the 
invesƟ gaƟ on of what a space that is meant for ingoma should 
be and  how it should work, as well as what it should achieve. If 
one follows the defi niƟ on that the ancestors act as teachers and 
guides, however loose this defi niƟ on may be then, depending 
on the level of skill the sangoma possesses and the willingness 
of the ancestors, they could in theory access informaƟ on from 
a knowledge base stretching as far back as human history. 
Whether or not this theory can stand scruƟ ny is chiefl y 
dependent on interrogaƟ ng the purpose, process 
and rituals involved in the training of ithwasana. 
“i am my ancestors 
keeper” African proverb
Fig 2.7: Family Tree 
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The process inherent in becoming a sangoma generally has 
three stages. The fi rst is the red phase where ithwasana will 
wear all red and especially smear red ochre on their hair. This 
stage generally lasts 3 months and culminates in the fi rst formal 
ceremony ; “Ukuvuma Idlozi” – acceptance of the ancestor 
(Gcabashe, 2009). The many acƟ viƟ es and lessons that 
ithwasana engages with in this stage are outlined by Gcabashe: 
- To be able to give you the imithi [izinkamba- also known as ubulwa] 
that are required to bring you fully in touch with your abiliƟ es,
- To introduce to you the people who you work with and through;
- To teach you the basics of ukuhlola (consulƟ ng);
- To make sure that idlozi that you are working with does not have 
any issues which will impact on your ability to work with them;
- To teach you the basics of imithi (this is if they themselves are a 
trained inyanga);
- To help strengthen isitunywa if you have one;
- To teach you the songs of your idlozi & ukugida.
(Gcabashe 2009: 1)
UKUTHWASA : 
TRANSITION FROM PATIENT TO HEALER
Ukuthwasa is the period of iniƟ aƟ on which novices undergo 
in order to be transformed into isangoma. The esoteric and 
oŌ en eccentric process of ukuthwasa is not  easy. Ithwasana 
is eff ecƟ vely aƩ empƟ ng to foster a relaƟ onship with an 
enƟ ty that is fi rstly not visible but more importantly one 
that you have believe is deceased. The sign that one is to 
become isangoma is generally described as ‘the calling’ 
(ukubizwa) (Campbell, 1998 and Gaƫ  , 1962). This calling 
is diagnosed by serious physical, emoƟ onal and mental 
health problems that tradiƟ onal and western medicine 
cannot cure (Wreford 2008). In fact this malady can result 
in oŌ en dire consequences. Gaƫ   (1962) writes about the 
Sangoma of snakes having lost both his brothers due to their 
failure to answer the calling. The cure to these maladies is 
for that individual to undergo ukuthwasa. In all respects, 
when one has the calling, it is indicaƟ ve of possession 
by the spirit of an ancestor who was a healer herself. 
Therefore, the process and journey of developing a 
relaƟ onship with the ancestor spirit that wishes to bestow 
the giŌ  of healing is the cure. Although it is the case 
that the majority of ithwasana will go on to graduate 
as isangoma, there are excepƟ ons to the rule. Amanda 
Gcabashe, a pracƟ cing sangoma insists that one who has 
the spirit of indhiki will go through iniƟ aƟ on but will not 
progress to become a sangoma. As much as isangoma is 
born with the inherent potenƟ al to fulfi ll their calling, they 
do require the mentor-ship of a more experienced and 
capable sangoma. The relaƟ onship between isangoma and 
ithwasana is one of greater inƟ macy than the term mentor 
suggests. In fact the dynamic nature of the relaƟ onship 
between ithwasana, isangoma and the ancestors requires 
extrapolaƟ on as it has signifi cant spaƟ al implicaƟ ons. 
The second stage is the white stage where white aƫ  re is worn 
and white mcaco is smeared on the body. This will be the fi nal 
stage unƟ l graduaƟ on. This stage as described by Gcabashe 
as the pracƟ cal stage where ithwasana is taught to interact 
with clients and the teacher ensures that the ithwasana 
knows the language of the ancestors.  It is important to 
reiterate that only the ancestors determine when ithwasana 
is ready to go from one stage to the next and fi nally when 
she is ready to graduate. In Wreford’s case, she had a dream 
of the animal she would slaughter at her graduaƟ on. In fact, 
having this vision of the animal is criƟ cal for the mentor 
sangoma to know that you are ready (Campbell 1998). 
Goduswa (graduaƟ on) is not only a celebraƟ on of compleƟ on 
but rather a fi nal confi rmaƟ on of  readiness of the ithwasana 
by the congregaƟ on of isangoma at the ceremony. 
Fig 2.8: IntergeneraƟ onal PracƟ ce 
Preceding the actual ceremony is a pilgrimage to the river, ocean 
or waterfall where homage will be paid to the river spirits as well 
as soliciƟ ng their strength in the ritual to come. The ceremony 
is comprised of a series of tests.  Ukugoduswa involves many 
rituals and demonstraƟ ons; some of the more signifi cant ones 
are listed below:       
                                                                                                                                       
• The slaughter of an animal usually a bull and/or a goat. 
• Engaging in rituals that demonstrate obedience such   
 as drinking the blood of the goat
• Assuring the congregated masses that there is indeed  
 a connecƟ on between the ithwasana and their 
                ancestor. 
• Ukugida (the dance of the ancestors) 
In order to gain a greater understanding of the 
relaƟ onship between ithwasana and the ancestors, 
we will interrogate the dynamic relaƟ onship between 
ithwasana, the teacher (sangoma) and the ancestors
When ithwasana have been diagnosed as having the calling, 
many of them but not all, dream of the place or person who will 
alleviate them of this ailment, in many cases this person will be 
their teacher. In the beginning stages ithwasana’s connecƟ on to 
the ancestors is not parƟ cularly strong and they are not always 
able to willingly call on the ancestors themselves. In this regard 
isangoma acts as a mediator between the ithwasana and their 
ancestors; this is done using a ‘metaphysical conference call’. The 
sangoma will communicate with their ancestors and request that 
they communicate with the ithwasana’s ancestors in order to 
direct the sangoma as to what to teach the iniƟ ate (Wreford 2008). 
Although this may seem complex and somewhat unbelievable, it 
serves to confi rm the belief that our ancestors exist in a world 
parallel to this one where interacƟ on between us may take place.
Therefore we can almost view the fl uidity and 
interconnecƟ vity inherent in this relaƟ onship as being one 
of the apprenƟ ce – ithwasana ; mentor – isangoma; the 
ancestor - master. Commonly understood in the relaƟ onship 
of apprenƟ ce and master is that the apprenƟ ce will learn 
from the master through observing and doing. In specifi cally 
relaƟ ng the roles played by the three parƟ es, the master 
teaches in a unidirecƟ onal manner, in the sense that they 
relay messages either to isangoma or ithwasana without 
reply or dialogue; one could compare this to learning via 
tapes or videos. As described above, the sangoma acts as an 
experienced guide, the iniƟ ate engages in an exploraƟ on of 
and with their ancestors, in the able hands of an isangoma 
(Wreford 2008). It would seem that the sangoma is not 
there to impose lessons of her own creaƟ on but rather 
to impose the lessons that will foster spiritual discipline. 
The role of the iniƟ ate here is similar to that of a shaman 
apprenƟ ce as described by James Dow, “as a pupil, I had 
to learn how to develop a sensiƟ vity to the superhuman 
powers,” (1989: 204). Wreford (2009) goes on to say 
that ithwasana follow ancestral prompƟ ngs to a program 
strictly co-ordinated with her own personal progress. 
In addiƟ on to this, Campbell (1998: 52) states 
that the ancestors “show the trainer how to 
and when to teach each important task.”jhvjhh
SpaƟ ally,the challenge arises when designing spaces and 
architecture that accommodate enƟ Ɵ es who are not in 
this dimension and here, the term ‘dimension’ is used very 
loosely. EnƟ Ɵ es who are quite literally teachers in their 
own right.  Architecture in its very nature is based on the 
pragmaƟ c and material constraints of this reality such 
as light, sound, land, materials and volume. These are 
amongst a few which are immaterial to the ancestors yet 
could enhance the connecƟ on between ithwasana and 
idlozi. Therefore, as spaƟ al pracƟ cioners, we must consider 
what spaƟ al elements can connect the human to the spirit.
Sangoma 
(mentor)
Ancestor 
(master 
teacher)
Ithwasana 
(apprenƟ ce)
Fig 2.9: IniƟ aƟ on  
Fig 2.10: IniƟ aƟ on Journey 
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In disseminaƟ ng the process of ukuthwasa we fi nd that the rituals and procedures seem 
to be aimed at detaching the fi ve senses from their normaƟ ve familiar funcƟ ons. Firstly 
before any of the esoteric and spiritual connecƟ ng can take place, the iniƟ ate must engage 
in a series of cleansing rituals, some of these include steaming, smoking and purging. “This 
round of cleansing is combined with the preparaƟ on and regular use (the exact regimen 
depending on ancestral guidance) of the combinaƟ on of plants and barks mixed into water 
and known as ubulawu” (Wreford 2008: 110). 
Sight: Certain pracƟ ces are expected to enhance manifestaƟ on such as communicaƟ ng 
before dawn or before dusk (Wreford 2008). The preceding statements fundamentally 
prove that even the pracƟ ce of performing rituals during a Ɵ me of day when sight is 
impaired or rather, when our sight is in a state of limbo, may have something to do with 
what abnormaliƟ es one could see or experience at this parƟ cular Ɵ me.
Hearing: “The Creator wants us to drum. He wants us to corrupt the world with drum, 
dance and chants.” - Babatunde Olatunji. This quote sums up the importance of the 
drum not only in African society but also for ingoma. Umakosi VilakaƟ  describes how the 
ancestors within the ithwasana she is training would wake up in the middle of the night 
and drums must be beat to appease the spirits (Campbell, 1998). They signify the music of 
the creator, the imparter of vibraƟ on. 
Smell: imphepho  is a herb that is burned to awaken the spirits. It is described by Makosi 
Winnie Ncimbi (a pracƟ cing sangoma working in the Mai Mai community) as the food of 
the ancestors; she describes this as a special herb, the most natural. 
Taste: The ubulawu is meant to  bring one closer to their ancestors through  enhancment 
of the metaphysical channel. The exact contents of this secret drink are very specifi c to 
every thwasa and directly connected to the ithwasana’s clan (Wreford, 2008). One can see 
this drink as  the drink  the ancestors also drink.
Touch:  In her ethnographic report of going through the iniƟ aƟ on to become a sangoma, 
Wreford (2009) describes an account of her giving a fellow sangoma a massage and 
witnessing in amazement as the massage awoke the ancestor within the sangoma. Dance 
is also  integral to the process of fostering a relaƟ onship with one’s idlozi. Ukugida, the 
dance of the ancestors, is described by Campbell (1998) as inducing trance states which 
bridges the divide between the ithwasana and the idlozi.   
Fig 2.11: Five Senses 
It is my view that the above rituals conducted in the 
manner described are meant to deliberately disconnect 
ithwasana from the day to day associaƟ ons they have with 
their fi ve senses in order to sƟ mulate the sixth sense. “The 
communicaƟ on between ithwasana and ancestors empowers 
the iniƟ ate to see and diagnose – to divine - requires surrender 
to a spaƟ al and temporal separaƟ on from the material plane, 
the quoƟ dian work, to look and listen at a deeper level” 
(Wreford 2008: 114). It is my interpretaƟ on that in order for 
ithwasana to fundamentally accept the presence of idlozi 
both in their life and also in their construcƟ on of reality, their 
senses need to each be exposed to this ancestral presence. 
They have to smell it, they have to taste its metaphysical 
presence, expose their bodies to the rhythms that make the 
ancestors gyrate, see the inter-dimensional being that shares 
this space with them. Only once these superfi cially programed 
fi ve senses have engaged with the other world does the 
mind begin to see, only then does the third eye begin to see.
 
If indeed we follow this hypothesis then architecture must act 
as a sƟ mulant, to Ɵ ckle these fi ve senses in order to detach 
them, disorient them and readjust the associated cogniƟ ve 
funcƟ ons. Space as a vehicle for inhabitaƟ on and physical 
circulaƟ on must too act as a locomoƟ ve for psychospiritual 
self-transcendence. The exploraƟ on of space as portal for 
spiritual cross dimensionality would surely assist in creaƟ ng 
a link between ithwasa and idlozi. I would put forward the 
Wonderwerk Caves in Kururman as one such example where 
the space speaks of higher spaƟ al-spiritual expance. One is not 
really sure if it is the natural beauty which is overwhelming 
or the transiƟ onal volumetric changes which engages the 
spirit but yet there is a spiritual nature to the spaces. This 
points towards an authenƟ city which inspires and awakens 
something that had remained somewhat dormant in a 
person, something concealed under the materialisƟ c masks 
of our so-consumed “real”, “normal” or baseline reality.
As a precedent for space that evokes an emoƟ onal and 
embodied experience of being in awe of what is natural, what 
was before you were,  the caves serve as an important spaƟ al 
reference. The fact that even past peoples such as the San, 
performed rituals in these spaces and expressed themselves 
on the walls, serves as a testament to their recogniƟ on of 
the  esoteric signifi cance of the spaƟ al aƩ ributes of the caves. 
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Fig 2.12: Makhosi Gobela Ingrid
tCHAPTER 3
A PRESENT EXPERIENCED: INGOMA* AND URBANITY
TradiƟ ons, SpaƟ al agency, Change
INDRODUCTION 
In order to situate ingoma in society today, we need to analyse 
the eff ects urbanisaƟ on has had on people as well as its eff ect 
on culture. It would also be prudent to interrogate the role the 
spaƟ al industry/pracƟ ces have played in accommodaƟ ng these 
clashing ideas. In this secƟ on we invesƟ gate where ingoma is 
in present day urban existence, we look into contexts, people 
and the impact of technology. The research will interrogate 
the displacement that the tradiƟ on has experienced 
through mulƟ cultural and metropolitan interacƟ on. 
“During the current paradigm shiŌ , the noƟ ons of “city” and 
“culture” have been undergoing revision, as have the academic 
disciplines and professions devoted to them” 
( Ellin 1996 : 241). 
The very nature of culture ensures that it is able to shiŌ , 
morph and re-interpret itself in the face of changing contexts, 
principles and percepƟ ons. Culture is resilient and seems 
to adapt quite easily yet, tradiƟ ons are a lot more fi xed, 
demanding repeƟ Ɵ ve ritual which in some cases might end up 
having  no relevance.  In some cases, the tradiƟ onal pracƟ ces 
are important vaults that safe guard the morals, sensibiliƟ es 
and responsibiliƟ es each person born into the culture may 
have. The pracƟ ces of  lobola is one such example. Today in 
some parts of rural South Africa cows are sƟ ll exchanged as 
lobola but aƩ empƟ ng to achieve the same feat in an urban 
context would be a logisƟ cal nightmare. Urban environments 
have no physical infrastructure such as grazing lands to 
support this cultural pracƟ ce in its tradiƟ onal form. Instead, 
money acts as a willing surrogate, a metaphor for the 
livestock and in so doing ensures that the cultural pracƟ ce 
survives. However, this renders the caƩ le-exchange tradiƟ on 
redundant; the cows acted as a constant visual reminder of 
the extended family and as the herd grew so would the bonds 
that bound these two families together. Money, unfortunately, 
does not off er this seasonal and important reminder. 
CHAPTER 
03
*Ingoma means, the collective practice of divining and healing
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Ingoma, much like any other facet of Southern African culture, has 
undergone many changes and adaptaƟ ons due to its transplantaƟ on from 
rural tradiƟ onal society to westernised urban environments. The urban 
environment here must be understood within the context of South African 
black urban environments such as the township. Understanding the 
adaptaƟ ons that ingoma has undergone and conƟ nues to undergo within 
the urban context means understanding the spaƟ al catalysts that create the 
social and cultural change. To adequately achieve this we must understand 
how black urban spaces, parƟ cularly townships were conceived and built. 
Furthermore we must understand how the conceptual underpinnings of 
township spaces have altered the cultural and ideological 
underpinnings of ingoma.
Fig 3.1: Depression Hits 
Fig 3.2: Signifi cant Developments in South African History that have Shaped the Existence of Isangoma Today
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These township spaces can be seen as a direct manifestaƟ on 
of the negaƟ ve, commodifi ed percepƟ on that white 
supremacist urban culture had of African bodies. Haymes 
(1995:3) writes that “human beings wield agency through 
language [and that] this agency creates landscapes through 
metaphors…whose outcome is the building of roads, towns 
and culture.” Similarly, Robinson (2006) proposes a theory 
through the lens of culture where she argues that culture is a 
mental construct shared by a group of people who manifest 
and reproduce it overtly through behaviour and covertly 
through artefacts  - which can be seen as buildings or spaces.
If we follow this train of thought that culture creates space, 
then is it possible that a parƟ cular culture can be permanently 
preserved and propagated by the artefact itself?
The infl ux of black migrant labourers created overcrowded and 
inhumane condiƟ ons in the townships. This view is supported 
by the Township TransformaƟ on Timeline report (TTT 
report) as it concludes that during 1900 – 1922, townships 
experienced extremely poor condiƟ ons with limited funding 
by government in order to induce dependency throughout 
the labour force in urban areas (Department of co-operaƟ ve 
governance and tradiƟ onal aff airs, 2009). Townships can 
therefore be seen as manifestaƟ ons of white urban constructs 
that postulated and perpetuated human exploitaƟ on based on 
African marginilisaƟ on for reasons of capitalisƟ c producƟ on.
“Townships operated and funcƟ oned in isolaƟ on from the [white] 
mainstream economy and society, and were associated with racial 
segregaƟ on, exclusion and marginal provision of services and 
economic opportuniƟ es” 
(Department of Co-operaƟ ve Governance and TradiƟ onal Aff airs, 
2009: 6)

The year 1910 ushered in the establishment of the union 
of South Africa. Soon aŌ er this, in 1913, the Land Act was 
passed which offi  cially segregated land in South Africa for the 
fi rst Ɵ me:
 
“Africans are prohibited from owning or renƟ ng land outside 
designated reserves (7,6% of the total land area of South Africa). 
Property sizes inside the reserves are also restricted. As a result, 
many Africans are no longer able to farm on a subsistence basis 
and are forced to seek work for wages on white farms or in mines 
and factories in the ciƟ es.”
(Department of Co-operaƟ ve Governance and TradiƟ onal Aff airs, 
2009: 15)
INGOMA MEETS URBANITY IN A DINGY TOWNSHIP
......AND FINDS LOVE IN A HOPELESS PLACE
Fig 3.3: Bantustans Fig 3.4: Siyasebenza Fig 3.5: Crown Mines 
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
If this quesƟ on is to be adequately answered with parƟ cular 
focus on the point at which ingoma encounters urbanity then 
there are two points that require greater expansion. The fi rst is 
the spaƟ al confi guraƟ on of the urban artefact (the township) 
and the architectural artefact (the house). The second is 
what Haymes refers to as the culture of producƟ on in a black 
community, (Haymes, 1995).
It is important at this juncture that I reiterate the fact that 
ingoma is a part and parcel of social infrastructure. Izangoma 
come from the community and go on to heal members of 
the community. Therefore, where the African community 
is geographically and spaƟ ally situated, ingoma will also be 
situated there. Having said this, I wish to clarify that I am in no 
way romanƟ cising the condiƟ ons or pracƟ ce of ingoma in the 
rural or pre-urban context.
I am instead trying to demonstrate the stark diff erence 
between the cultural ideology of the white urban and black 
rural environment in that parƟ cular Ɵ me as well as the spaƟ al 
implicaƟ ons of the ideological diff erences inherent in the two 
environments. 
The fi rst point regarding space and spaƟ ality must fi rst 
be expanded upon from an urban seƩ lement scale and 
perspecƟ ve. In a rural seƩ lement the fl exibility allowed to a 
member of the community as to where a compound is built is 
greater than that found in an urban township context (see fi g. 
3.8 & 3.10) This means that in the rural context, a sangoma 
would have had a choice as to where they built their home/
pracƟ ce. Which would possibly be away from the curious 
eyes of the community. Gaƫ   (1962) also provides us with an 
account of searching for a sangoma in a rural natal community 
for weeks as the sangoma was located remotely from the rest 
of community. 
 In the township context, the choice of the posiƟ on 
of seƩ lement in relaƟ on to the rest of the community 
would be non-existent. The mere size and confi guraƟ on 
of the properƟ es and houses in the township resulted 
in visual exposure to the neighbour. Consequently other 
mechanisms would have to be put in place in order to 
miƟ gate the lack of spaƟ al agency. One of these coping 
mechanisms seems to have been to relent and expose 
certain pracƟ ces that have a more ceremonial characterisƟ c.
The above is relevant even for the architectural artefact in 
that izangoma based in the rural areas have more control 
over ensuring that the spaƟ al confi guraƟ on of their pracƟ ce 
suits the funcƟ on. By spaƟ al confi guraƟ on here, I refer to the 
architectural arrangement of spaces. This is not the case for 
isangoma based in a crowded, overpopulated township. This 
is largely due to the lack of spaƟ al fl exibility and customisaƟ on 
inherent in standardised township plots and housing. 
Fig 3.6: Sophiatown 1955 Fig 3.7: The architects of Apartheid 
The loss of spaƟ al autonomy was coupled with the detachment 
from natural resources such as rivers where ancient spirits 
dwell, the hillside where herbs grow, the forest with healing 
barks and the esoteric spaces that izangoma have been using 
for generaƟ ons such as caves, rock faces and the like, seen 
here in fi g. 3.9. Gobela Ingrid, a sangoma from a township in 
Ekurhuleni elaborates on past tales of how ithwasana were 
iniƟ ated in the ‘bush’ much like boys engaging in the rite of 
passage into manhood. So the natural spaƟ ality where this 
iniƟ aƟ on rite into ingoma would have normally taken place had 
been replaced by the confi nes of the township yard. Gobela 
goes on to support this when asked what she would improve 
about her place of pracƟ ce. She expresses aspiraƟ ons of one 
day owning land large enough to keep farm animals, grow 
herbs and accommodate her iniƟ ates in separate ndumbas.
In addiƟ on to the loss of control over spaƟ al confi guraƟ on is the 
loss of the phenomenological quality natural place and space 
provides.  The ancestors and healing are closely linked to nature 
and hence share a common link with features such as the river 
spirits, the forest spirits (Wreford 2008). This means that the 
closer one is to nature, the closer they are to experiencing the 
ancestors. This would suggest that the connecƟ on which was 
previously generated by the natural environment would have 
to be subsƟ tuted by another kind of connecƟ on mechanism. 
It is my theory that the use of the ndumba as a tool in the 
iniƟ aƟ on of Ithwasana is the single greatest adaptaƟ on that 
was created by urbanisaƟ on in the ukuthwasa rite of passage. 
It is important that we see this theory within context of what 
is expressed by Gobela that ithwasa were iniƟ ated out in the 
bush or the mountains or the forest (the translaƟ on from 
zulu to English does not off er us a concrete answer here).
Fig 3.8: Molokwane seƩ lement plan derived from Pistorius (1992: 5)
Fig 3.9: Healers
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Many authors have recorded the use of indumba 
(Janzen, 1992 ; Wreford, 2008; Campbell, 1998) in the 
process of ukuthwasa. It is the ancestral shrine that a 
pracƟ cing sangoma must build in their home for one 
or more of their ancestors. Depending on the available 
space and the fi nancial capability of the sangoma 
there can be as many ndumba as they have ancestors. 
These ndumbas are where ithwasana sleep, begin the 
ritual dance of ukugida and drink ritual poƟ ons. It is a 
sacred space understood to enhance the connecƟ on 
between the ancestors and ithwasa. In the bush, the 
funcƟ on of the ndumba would be facilitated by the 
natural environment. Subsequently when indumba was 
transplanted into the township environment, it took on 
the task of facilitaƟ ng this connecƟ on funcƟ on previously 
performed by naturally formed/occurring spaces. 
Fig 3.10: Alexandra township
Fig 3.11a: Social space Fig 3.11b: ElevaƟ on The NE 51П -FronƟ er 
The second point that requires extrapolaƟ on in order to 
provide greater understanding of the changes that urbanisaƟ on 
imposes on ingoma is that of producƟ on. As stated above, 
black urban spaces in and around white urban areas were 
designed as labour camps with the sole purpose of building 
labour reserves for mines, farms and industries. The TTT report 
reinforces this when it refers to the increased support by the 
government in the 1920s to not view Africans as permanent 
residents in urban areas “as this could lead to voƟ ng rights and 
undermine white supremacy,” (Department of Co-operaƟ ve 
Governance and TradiƟ onal Aff airs, 2009: 16). This indicates 
that township spaces were designed with the sole intenƟ on 
of housing black labourers who enhanced producƟ vity levels 
and high capital returns in order to fuel the white commercial 
consumpƟ on culture. Haymes proposes an interesƟ ng theory 
when referring to the concept of black producƟ on where he 
notes:  
“black culture as a ‘social movement’ that exists outside the 
immediate process of producƟ on and that must be understood to 
be organized around the producƟ on of meaning, desire, aff ect, 
corporeality, and idenƟ ty” (Haymes, 1995 : XII)
What Haymes idenƟ fi es is a disƟ nctly contrasƟ ng ideology of 
process and producƟ on in black culture as compared to the 
ideology prevalent in the above described white supremacist 
urban culture. He proposes that the fi nal result of producƟ on 
is not necessarily the most important. Haymes instead reasons 
that the social/collecƟ ve producƟ on of culture (facilitated by 
the process of producƟ on) is of uppermost importance.  
It can therefore be argued that the township consƟ tutes 
the spaƟ al and ideological manifestaƟ on of commercial and 
capitalisƟ c producƟ on culture. This commercial urban culture 
enforced, both spaƟ ally and experienƟ ally, the concept of 
commerce as a virtue as well as the mentality that the greater 
one’s ability to galvanise commerce, the more virtuous 
and wealthy the individual would become. One way of 
interpreƟ ng this concept is that if one was not parƟ cipaƟ ng 
in this mode of capitalisƟ c producƟ on as designed into the 
fabric of black urban spaces, then one would be unable to 
parƟ cipate in the consumer culture propagated through the 
laws and the township’s economic environment. This is again 
supported by the TTT report which clarifi es that control of 
economic opportuniƟ es by the state was one of the barbaric 
characterisƟ cs of the apartheid township. (Department of co-
operaƟ ve governance and tradiƟ onal aff airs, 2009). 
These aforemenƟ oned pressures forced ingoma as a social 
pillar of black culture (and here we make reference to 
Hayme’s interpretaƟ on of culture) to adapt to this economic 
environment. One of the most signifi cant adaptaƟ ons at 
this point is that ingoma begins to take on a more economic 
orientaƟ on. Furthermore the related economic aspiraƟ ons 
start to manifest themselves spaƟ ally as well as culturally. It 
is important that I make the disƟ ncƟ on between the sale of 
umuƟ  and the process of iniƟ aƟ ng ithwasa. The sale of umuƟ  
represents the exchange of medicine for currency of some form. 
(Flint, 2008); Gaƫ   (1962) express a similar view in relaƟ on to 
isangoma receiving goats and chickens in exchange for umuƟ . 
Later in the essay we analyse the spaƟ al ramifi caƟ ons of muƟ  
sale in the city but for now this analysis is focused on changes 
that aff ect ingoma and the process of iniƟ aƟ on.
Fig 3.12: Sangoma AdverƟ sements
41
MOTSE WA BA DIMO
“ingoma is a secret, these things we do, 
are a secret of the ancestors”
 - Gogo Masingo
Some of the changes owing to the adaptaƟ on of ingoma are: 
•    According to gobela Ingrid the love or desire for money in a 
sangoma can cause them to delve into dark and evil pracƟ ces, 
especially what is commonly referred to as witchcraŌ . 
•   AdverƟ sing  (see fi g 3.12)
•   In an interview with the mail and guardian, gogo Mawandle  
 expresses how the inƟ mate bonds of rural communiƟ es ensure 
that established izangoma are able to interview any new 
izangoma in the area thus miƟ gaƟ ng the prevalence of fake or 
unqualifi ed pracƟ Ɵ oners. This is not the case in urban areas 
where fake izangoma take advantage of people (Devenish, 2006) 
 
SpaƟ ally, this meant that certain pracƟ ces and rituals that would 
be conducted in the private space of the back yard moved to the 
front yard spaces or, in some cases the street as is demonstrated 
by fi g 3.13, 3.14 and 3.16. This is a senƟ ment shared by 
an interviewed ithwasana who states that her ugukhulisa 
(graduaƟ on) ceremony was conducted in full view of the public 
who didn’t understand some of the rituals. She suspected this 
was due to her teacher wanƟ ng to aƩ ract new ithwasana and 
clients. This is prevalent even in the allocated outdoor space 
for praising the ancestors, what is termed emaganzelweni. The 
fi eld research demonstrates that some izangoma feel that this 
space should be located away from the sight and movement of 
people as it is a sacred space. Yet contrary to this, gobela ingrid 
has situated this space in the front yard where neighbours can 
see what ithwasana are doing and visitors or clients are able to 
transverse this space. 
Overall the research indicates that mulƟ culturalism, changes 
in place and technology have had a profound eff ect on the 
tradiƟ ons of the pracƟ ce. In a manner similar to lobola, 
the tradiƟ onal perspecƟ ves that may have been perceived 
to be ingrained into the culture have fallen away and the 
culture has survived by adapƟ ng to the new environment. 
The following two short case studies demonstrate some 
of the changes in the tradiƟ on of ingoma which could also 
have a profound infl uence on shaping its spaƟ al future.--
Fig 3.15: SecƟ on of typical township street
Fig 3.13: IniƟ aƟ on Ceremony Fig 3.14: Goduswa ceremony 
Fig 3.16: The street is the public space
Fig 3.17: White Sangoma 
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WHITE SANGOMA 
Over the last few decades ingoma has experienced a rise 
in the phenomena of white sangomas. Many of us today, 
including some sangomas themselves, believe that a white 
person cannot be a sangoma and that the pracƟ ce is 
restricted to black people only. Wreford, a white sangoma, 
experienced this very rejecƟ on observing that, “work with 
a white thwasana might be seen by other pracƟ Ɵ oners as 
hereƟ cal, or a betrayal of izangoma sinyanga.” (Wreford, 
2008: 183). Yet there are many white pracƟ Ɵ oners in the 
industry such as Jo Thobeka Wreford, J Hall, Sheila Dorje 
and the youngest white sangoma in South Africa; Kyle 
Todd. According to gobela Ingrid all people have ancestors 
and those ancestors could have been healers or mysƟ cs 
in diverse fi elds such as tarot card readers, palm readers, 
crystal healers; eff ecƟ vely homeopathic healers and western 
diviners. This view is shared by Thorpe, who reinforces the 
commonly held view that shamanism exists or at least existed 
in the world over in some form or another (Thorpe, 1993). 
The process of ukuthwasa is quite the same for a white 
individual save for a few adjustments here and there. Wreford 
highlights these slight alteraƟ ons such as the fi rst ceremony 
of accepƟ ng the call. During the ritual where her teacher had 
prepared two concocƟ ons of ubulawo for her to drink, the 
fi rst concocƟ ons she was told to slurp up the foam of the drink 
then call on her great grandfathers and grandmothers. With 
the second she was instructed to do the same except this Ɵ me 
to call on the ancestors of her kings and queens back home, 
to invite them to join her here. The second deviaƟ on from 
the normal procedure was that instead of going to the river 
during and towards the end of her iniƟ aƟ on, her teacher took 
her to the ocean, where her ‘river spirits’ were likely to dwell. 
This introduces an interesƟ ng concept about the ndumba and 
its use in the process of ukuthwasa. As previously menƟ oned, I 
proposed that the use of the ndumba specifi cally in ukuthwasa 
was an adapƟ ve response to the loss of tradiƟ onal places 
and spaces when ingoma migrated from the rural to the 
urban context. It then stands to reason that quite possibly 
this space can be adapted again when coming into contact 
with other cultures, people or contexts. There has been 
no indicaƟ on from the research that indumba has specifi c 
form or volumetric constraints. According to an interview 
with a sangoma, the materials that are used to construct 
the ndumba are important and must be recognizable and 
aƩ racƟ ve to the ancestors. This therefore means that a 
white sangoma’s ancestors would relate to cathedral, chapel 
like spaces constructed out of stone, concrete and the like. 
Although, white ithwasa have to go through the same 
process of iniƟ aƟ on, which of course is an African rite of 
passage, they have diff erent ways of interacƟ ng with their 
ancestors. Wreford notes how she was urged to call on the 
kings and queens of old from her home land (Wreford, 2008) 
as well as her being constrained to using only the ocean to 
connect with the spirits of old and not the rivers or dams. 
These subtle diff erences coupled with a growing confi dence 
in the white sangoma fraternity could lead to pronounced 
diff erences in the spaƟ al interpretaƟ on of the ndumba. 
Fig 3.18: Sacred Place  
TECHNOLOGY AS A GAME CHANGER  
Many young, technologically savvy izangoma are making great 
leaps in demysƟ fying and desƟ gmaƟ sing ingoma with the use of 
technology. One could even go as far as to describe it as making 
it fashionable. One of the women is Makosi Amanda Gcabashe 
who is, “a wife and mother who works as a tradiƟ onal-medicines 
specialist at South African Bureau of Standards, Amanda started 
her website in 2008 to try educate people as well as debunk 
the myths surrounding healers and their powers.” (Elle, 2013: 
59); she sets appointment via email and sms and stores her 
medicines in neat boƩ les with dosage recommendaƟ ons. 
It seems to me that this must be taught to ithwasa before 
they leave any iniƟ aƟ on school as it would greatly improve 
the image as well as the validity amongst a naƟ on that has 
been led to believe that tradiƟ onal medicine is somehow evil. 
The use of technology has also augmented the services a sangoma 
can now off er. For instance techno-savvy sangomas off er online 
consultaƟ ons via video calling plaƞ orms such as Skype, We Chat 
and the like. According to Gogo Moyo, in an interview with the 
Mail and Guardian, spiritual connecƟ ons are not dependant on 
technological interference. This then brings into quesƟ on the 
signifi cance of the distance between a sangoma and the client 
and whether a distant consultaƟ on based on social interacƟ ve 
technology can be used in ukuthwasa. It would also raise 
quesƟ ons about what a new age ndumba will look like with all the 
technological add-ons that make connecƟ ons to web space easier. 
The research has indicated that the spaƟ al and techtonic 
confi guraƟ ons of a ndumba is only the way it is because that 
aestheƟ c is familiar to the ancestors. Yet if sangomas that are 
here today are exposed to the knowledge and technology 
in the world today then surely in a distant future when 
they are ancestors there could be a change in the ndumba. 
The two case studies raise quesƟ ons of an imagined spaƟ al future of ingoma due to some changes in 
the tradiƟ ons of the pracƟ ce. The following fi ve urban case studies delve into a detailed study of how 
ingoma have adapted to spaƟ al restricƟ ons in varied contexts and condiƟ ons.    
Fig 3.19: Techno-savvy Sangomas
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ADD IMAGE: of sangoma consulƟ ng online
label; fi g 3.20:-
Fig 3.20: Online ConsultaƟ ons
Behavioural ObservaƟ ons:  
-The thwasa has to kneel and bow their heads when they are 
standing sƟ ll. 
-The thwasa must praise their Ancestors and teaccher three 
Ɵ mes a day.  
-When the thwasa ghida, they must face north before 12 and 
south aŌ er 12 
-Ithwasa submits to the teacher as a sign of respect for the 
ancestors 
-They have to speak to someone facing the ground 
-They must bath in cold water 
-They must sleep on the fl oor
SpaƟ al ObservaƟ ons: 
-Ithwasa must sleep in the ndumba together - there they are 
closer to the ancestors.
-They have to go to the front yard, known as the emaganzeleni 
to communicate with the ancestors in the morning at 3am and 
in the aŌ ernoon as well as in the evening. 
-They ghida in the space where the wahsing line currently is; 
it is important that this space be directly outside the ndumba 
where ithwasa sleep. This ritual begins in the Ndumba and 
spills over into the ghiding space
SpaƟ al addiƟ ons Gobela needs: 
-Two more ndumbas as ancestors cme as a clan/group and 
they need to be accomodated accordingly 
   -These ndumbas would also seperate the sleeping    
   arrangements of the iniƟ ates as they do not all come at the  
   same Ɵ me so they are at diff erent stages of training.
-Some open land where she can keep chickens, goats and cows 
for ceremonies that require sacrifi ces
-A place to house visiƟ ng isangoma who will be sleeping the 
night
-Open space for funcƟ ons
Fig 3.21: Areal view of Tembisa 
Fig 3.22: Floorplan
Fig 3.22 (a): SecƟ on Through Lounge to Street 
FIVE CASE STUDIES IN FOUR CONTEXTS
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Fig 3.24: Bathing Space
Fig 3.23: Daily AcƟ vity Ritual
Fig 3.25: Emaganzelweni
Fig 3.26: Dancing Space Fig 3.27: Praising Space
Fig 3.29: Chicken slaughter area
Fig 3.30 Gathering space 
Fig 3.31: Sleeping ndumba 
Fig 3.32: Ritual space
Fig 3.28: Umgatsheko Ritual - IntroducƟ on to Ancesetors
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Fig 3.33: Ukukhuliswa (GraduaƟ on) Ritual Ceremony - Day 1 Fig 3.34: Ukukhuliswa (GraduaƟ on) Ritual Ceremony - Day 2
Fig 3.35: Aerial view of Johannesburg
Fig 3.36: Floorplan
Fig 3.36(a): Floorplan
Fig 3.36(b): SecƟ on B-B
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Fig 3.37: The muƟ  dispensary 
a b c
Fig 3.38: Areal view of Roosevelt Park 
Fig 3.41: Bones
Fig 3.39: Current Floorplan Fig 3.40: Future Mpande Floorplan
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Fig 3.41: Bones
Fig 3.42: Areal view of Daveyton Benoni 
Fig 3.43: Site Plan
Fig 3.44: Floorplan
Fig 3.44(a): East ElevaƟ on
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Fig 3.44 other rented out rooms Fig 3.45: medicinal plant in the garden patch Fig 3.46: Ndumba
Fig 3.47 clients waiƟ ng to be helped Fig 3.48 muƟ  pot plants Fig 3.49 muƟ  shrine
Fig 3.50 east elevaƟ on Fig 3.51 Ndumba in context
Fig 3.52: Aerial view of Tembisa
Fig 3.53: Current Floorplan
Fig 3.54: Future Mpande Floorplan
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Fig 3.55 gobela mandy in her ndumba
Fig 3.56 waiƟ ng area
Fig 3.57 open courtyard Fig 3.58 proposed emaganzelweni
Fig 3.59 waiƟ ng area in context
Fig 3.60 entrance and emaganzelweni
Fig 3.61 narrow passage to ndumba
A PRESENT EXPERIENCED : UMUTI* AND URBANITY
Power, Past PosiƟ on, Present Policy and Professional PossibiliƟ es
The WHO describes tradiƟ onal medicine as “diverse health 
pracƟ ces, approaches, knowledge and beliefs incorporaƟ ng 
plant, animal and/or mineral based medicines, spiritual 
therapies, manual techniques and exercises applied singularly 
or in combinaƟ on to maintain well-being, as well as to 
treat, diagnose or prevent illness“ (Richter, 2003). Although 
this summaƟ on by the WHO covers the majority of the 
tasks undertaken by isangoma it sƟ ll leaves much to be 
desired, especially in arƟ culaƟ ng the relaƟ onship between 
ingoma and the community it serves. Historically, tradiƟ onal 
southern African communiƟ es that lived fully engrossed in 
the systemaƟ c belief and praise of the ancestors viewed 
ingoma as being much more than just a medical insƟ tuƟ on.
The core focus of this research report is  ingoma as a connecƟ on 
between the human-ancestral world, an educaƟ onal fraternity 
and as a custodian of esoteric knowledge. It is therefore 
necessary that we arƟ culate the posiƟ on of ingoma in the 
socio-poliƟ cal environment of the community. This brief 
expansion of a socio-poliƟ cal relaƟ onship will demonstrate 
how power and posiƟ on play a role in the regulaƟ on of 
ingoma as well as the spaƟ al implicaƟ ons of this relaƟ onship. 
Although the historical and specifi cally the tradiƟ onal 
posiƟ on ingoma held delves more into poliƟ cs, sociology, 
history and economics, it does provide necessary context 
for understanding the spaƟ al ramifi caƟ ons of regulaƟ on 
and shiŌ s in social power as discussed later in this essay.
AdmiƩ edly, the South Africa we live in today is not the one that 
once aff orded ingoma an esteemed posiƟ on of respect, power 
and social currency. Yet, limited remnants of this historical 
posiƟ on are sƟ ll prevalent in the respecƞ ul, someƟ mes fearful 
manner in which most black South Africans relate to ingoma. 
Van Dijk, Reis and Spierenburg (2000: 6) put forward the 
theory that, “as a discourse ngoma may pertain to all spheres 
of life – the personal, the social, the poliƟ cal, the economic or 
the ecological.”
CHAPTER 
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They further expand on this statement, emphasising that the 
power to counter act illness and misfortune and the power to 
order and reorder social relaƟ ons are inƟ mately intertwined. 
(Van Dijk, Reis and Spierenburg, 2000). It is this social centrality, 
power and relaƟ onship with tradiƟ onal governance that the 
essay is grappling with. 
The intenƟ on of this essay is to briefl y arƟ culate the posiƟ on 
of ingoma as a deeply ingrained part of tradiƟ onal governance 
and power and to explain how colonial regulaƟ on and offi  cial 
intervenƟ on destabilised this socio-poliƟ cal power. The line 
of research then leads us to the spaƟ al and social changes 
these regulaƟ ons had on ingoma, specifi cally on the sale 
and regulaƟ on of umuƟ . Consequently, the essay expands on 
regulaƟ on and professionalizaƟ on of tradiƟ onal healers, how 
regulaƟ on is being met with both resistance and acceptance 
and what a possible way forward could be. Finally the essay 
arƟ culates the spaƟ al implicaƟ ons of these changes by 
assessing two case studies, namely Faraday MuƟ  Market 
in Johannesburg, south of the CBD and the Marabastad 
community, North West of Pretoria CBD. The essay context on 
how power relaƟ ons of the past have impacted ingoma. Then 
relates this to current proposed policy regulaƟ ons and  how 
regulaƟ on can be used to improve the social posiƟ on ingoma 
occupies in the future.
There was a Ɵ me when izangoma, through the social power 
they wielded, would eff ect a high level of spaƟ al agency in the 
communiƟ es they pracƟ ced in. One such example is that of 
izangoma protecƟ ng and controlling access to sites of esoteric, 
ancestral, ritual and tradiƟ onal importance. Baba Credo Mutwa 
further explains how certain natural sites such as water bodies, 
caves and mountains were sacred spaces and that they were 
protected by izangoma through stories, threats and supposed 
(oŌ en real) magical protecƟ ve barriers (Mutwa, 1964).  
Fig 4.1: The chief’s assistant  
The spaƟ al role that izangoma played in society is also 
prevalent in the accounts of the Italian missionary in Lesotho 
who describes how the sangoma (known as ngaka in Sesotho) 
would parƟ cipate in selecƟ ng the area where the community 
would seƩ le and proceed to conduct ancestral rituals on the 
land (Casalis, 1861). Bearing in mind that the chief would build 
his compound on the highest point of the seƩ lement and 
the remainder of the community would seƩ le in parƟ cular 
relaƟ on of kinship to the chief. This demonstrates spaƟ al 
consideraƟ ons on many levels, ranging from ancestral to that of 
spaƟ al authority. What Casalis (1861) describes is the manner 
in which isangoma in conjuncƟ on with the chief were largely 
responsible for the geographic posiƟ oning of the seƩ lement. 
It would seem to me that ingoma, in a tradiƟ onal southern 
African community not only played a central supporƟ ve role 
but also fi lled a leadership posiƟ on equalled by that of only 
the chief. “In this capacity ingoma arƟ culates and accompanies 
the transiƟ on which iniƟ aƟ on rituals prescribe[d] for the 
younger generaƟ on, as well as the rituals of kingship creaƟ ng 
the leadership of a society” (Van Dijk, Reis and Spierenburg, 
2000; 6). The locaƟ on of the above menƟ oned rituals along 
with the spaƟ al requirements of said rituals were regulated 
and determined by the sangoma.
As the above has demonstrated, there exists a relaƟ onship 
between geography (environment, ecology, memory and 
idenƟ ty of place) and culture (poliƟ cs, tradiƟ ons, norms and 
social posiƟ on). Therefore a change in environment eff ects a 
change in the processes and posiƟ ons of social and poliƟ cal 
powers; this change is even more pronounced for ingoma. 
Colonial regulaƟ on, land displacement by seƩ lers and the 
transplantaƟ on of ingoma into urban society had amplifi ed 
the changes on tradiƟ onal healing. The results of the 
aforemenƟ oned catalysts are contributors into the destrucƟ on 
of socio-poliƟ cal relaƟ onships that bonded ingoma to society 
at large.
The Natal NaƟ ve Code of 1891 was eff ecƟ vely a series of legal 
regulaƟ ons that governed the behaviour of Black southern 
Africans in naƟ ve Natal seƩ lements. Among other things, these 
regulaƟ ons developed disƟ ncƟ ons which separated the core 
funcƟ ons of ingoma. “The disƟ ncƟ on between herbalists and 
African healers who used ‘supernatural’ forces – isangomas 
and rain-doctors – allowed colonial offi  cials to split the African 
healing community” (Flint, 2008; 129). This not only had a 
profound eff ect on the healing community but also altered 
the socio-poliƟ cal relaƟ onship that had long existed between 
ingoma, the community and the chieŌ aincy. The Natal NaƟ ve 
code and the local colonial authority refused to offi  cially 
acknowledge the existence of witchcraŌ  and ‘supernatural’ 
phenomena which underpinned the lethal punishment a chief 
and izangoma dispensed in dealing with criminal witches (Flint, 
2008). Reducing the concomitant and disciplinary acƟ ons of 
the chiefs and isangoma to acts of murder and/or assault.
According to Flint (2009) by the twenƟ eth century the 
chiefs and healers no longer posed a threat to the colonial 
state,  since regulaƟ ons had eff ecƟ vely usurped the exisƟ ng 
naƟ ve socio-poliƟ cal structure. “The poliƟ cal decline of 
chiefs meant a similar decline in the presƟ ge and power of 
the isangoma, isanuse and inyanga yokubula” (Flint, 2009; 
131). The regulaƟ ons imposed on ingoma ensured that 
isangoma (diviners) could not offi  cially and publicly pracƟ ce 
but by contrast the regulaƟ ons licenced inyanga (herbalists) 
to ‘freely’ trade in muƟ . The licencing inadvertently gave 
inyanga and general muƟ  traders the agency to penetrate new 
markets unencumbered by the tradiƟ onal processes of muƟ  
dispensaƟ on. This then propelled tradiƟ onal medicine into the 
urban market, albeit without the spiritual aspects, (Flint, 2008). 
The selling of umuƟ  in Durban in the 1930’s was a clear 
demonstraƟ on of the spaƟ al change driven by regulatory, 
economic and urban catalysts. The western method of 
medicinal dispensaƟ on was consequently adopted in the 
dispensaƟ on of tradiƟ onal medicines, the result was a spaƟ al 
typology for the sale and dispensaƟ on of muƟ . The muƟ  
dispensaries adopted and adapted the typology of chemists 
in order to appeal to a “more sophisƟ cated urban African 
community” (Flint, 2008: 134). Whereas previously the 
spaces associated with ingoma (specifi cally umuƟ ) refl ected 
nature, tradiƟ on and a respect for a higher, sacred power. By 
contrast, in the urban sphere tradiƟ onal medicine adopted 
a western professionalism and capitalism akin to the bio-
medical industry; a facade of professionality was eff ecƟ vely 
achieved by appropriaƟ ng the terms and tools used by 
western doctors. This development eff ecƟ vely divorced 
muƟ  dispensaƟ on from the spiritual channels of diagnosis, 
causality and tesƟ ng. Inyanga began to use tools such as 
stethoscopes, thermometers and referred to themselves with 
Ɵ tles such as “doctor of naƟ ve medical science” (Flint, 2008). 





Fig 4.2: Vanishing cultures 
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The emergence of a muƟ  dispensary is an important insight 
as it sheds light on two criƟ cal factors. The fi rst, is that this 
was the juncture at which ingoma experienced a signifi cant 
change to its public posiƟ on and idenƟ ty. It is my view that the 
separaƟ on of the physical healing from the spiritual, ancestral 
aspects crystalized in the psychology of the masses that one 
could engage ingoma on a part and parcel, pay-as-you-go basis.
This is in fact refl ected in the interviews conducted with 
izangoma, in which they relay accounts of pastors and staunch 
religious clients who were at odds with ancestral beliefs yet, 
seek physiological treatment from isangoma, ‘wilfully’ failing 
to recognise that izangoma draw their healing knowledge 
from the same source that these clients are fundamentally at 
odds with. One could interpret this as cogniƟ ve dissonance. 
Where the separaƟ on of umuƟ  from ancestral praise has been 
solidifi ed in the minds of black society
The second, concerns the urban herbalists developing new 
spaƟ al expressions of the muƟ  dispensary (see fi g 4.4 and fi g. 
4.5). It demonstrates a clear connecƟ on between legislaƟ on/
regulaƟ on and spaƟ al change. Although this relaƟ onship 
is indirect, it sƟ ll allows us criƟ cal insight into the possibility 
of new regulaƟ ons catapulƟ ng ingoma into a revived spaƟ al 
idenƟ ty within the post-apartheid urban context. The following 
two short case studies demonstrate how the relaƟ onship 
between the sale/dispensaƟ on of muƟ  and the city is 
spaƟ alised. The fi rst is Faraday MuƟ  market in the south of 
the city of Johannesburg. The second is Marabastad, a mulƟ -
cultural community north west of the Pretoria CBD.    
 
Fig 4.3: NaƟ ve medical pracƟ Ɵ oner license
Fig 4.4: TradiƟ onal medicine 
Fig 4.5: Herbs
Fig 4.6: Outside muƟ  store
Professional team 
Client: Johannesburg Development Agency
Architects & urban designers: Albonico & Sack, Architects 
and Urban Designers in associaƟ on with MMA Architects 
CASE STUDY 1 
FARADAY MUTI MARKET AND TRANSPORT INTERCHANGE
Context
Faraday market and transport interchange is situated in the 
south eastern edge of the Johannesburg CBD. The project 
was fi nanced by the City of Johannesburg, through its City 
RegeneraƟ on Scheme and the private taxi industry (Faraday 
Taxi AssociaƟ on), it is therefore jointly managed by both 
parƟ es. This project is part of the Faraday precinct plan 
which is a regeneraƟ on plan of the enƟ re Faraday area. 
Historically, Faraday was one of the areas linking marginal 
townships with the southern periphery of the inner city 
by means of the private taxi industry and the train staƟ on 
lines. As a result of the negligent nature of the government 
at that Ɵ me, a massive informal muƟ  and transport industry 
fl ourished, uncontrolled, by considered policy and spaƟ al 
organisaƟ on. Faraday market and transport interchange was 
an aƩ empt to organise this ‘infromality’.
Thoughts
The text above says something about a pracƟ ce that once 
stood central to African life has now been relegated to 
the outskirts of the city. The design of the intervenƟ on, 
demonstrated in yellow on the aerial photograph, is simply a 
large storage area that does not refl ect the pracƟ ce of muƟ  
sale, the work of the sangoma or the ideology of ingoma. 
In fact a failure to give the running of the facility to the 
people who use it means that muƟ  sale goes on unregulated 
and the visits to izangoma seem almost as a secondary 
consideraƟ on.  
Industrial zone
M2 Highway
Eloff  
street bus depot
Fig 4.7(a): Aerial View of Faraday Precint
Fig 4.8: Faraday Transport Interchange - North ElevaƟ on
Fig 4.7: Aearial view of Faraday precinct
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A1 - management & security
B1 - abluƟ ons
B2 - enclosed muƟ   traders
C1 - consultaƟ on  spaces
C2 - enclosed traders
C3 - retail stores
C4 - enclosed traders
D - commercial traders
E1 - covered traders shed
F1 - courtyard
M1/M2 - fruit & veg market
Fig 4.9: Concept of proposed Faraday precinct 
Fig 4.13: Faraday market stalls
Fig 4.10: Faraday market day  
Fig 4.12
Fig 4.11: Faraday site plan
a b
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Context
Marabastad is located in the north-west of the Tswane 
CBD, and is the iniƟ al  area where the original seƩ lers 
broke ground. During apartheid, Marabastad was a 
vibrant, mulƟ -racial community however, due to the 
government’s spaƟ al segregaƟ on many people of colour 
were forcibly moved to areas on the periphery of the city. 
Today Marabastad is plagued with illegal occupaƟ on and 
dilapidaƟ on of historical buildings, waste mismanagement 
and other undesirable urban challenges. The community 
is bordered by the railway tracks to the north, a major 
transport artery; Es’kia Mphahlele drive to the west, 
vacant land to the south and an industrial buff er zone on 
the east. 
Thoughts
Unlike Faraday MuƟ  market, the muƟ  industry is central 
to the spirit and sense of place of the community. Quite 
literally, the shops that sell muƟ  are in the middle of the 
community with other informal traders on the pavement 
being situated around the taxi rank. The mulƟ -cultural 
nature of Marabastad demonstrates that ingoma, or rather, 
the medicinal aspects of it, can co-exist with other cultural 
pracƟ ces. One wonders if ingoma could do more to fi x the 
structural and social problems that the community face. 
Ingoma could possibly begin to be the moral and spiritual 
compass that leads the community in the direcƟ on of 
social sustainability and comfortable living condiƟ ons.
CASE STUDY 2
MARABASTAD COMMUNITY : WEST OF PRETORIA CBD
Fig 4.14: Urban analysis parƟ 
Railway tracks
Eskia 
Mphahlele 
Drive
Vacant land
Industrial 
buff er 
zone
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Informal muti traders
Train stationTaxi Rank
Taxi Rank
Formal muti traders
Formal and informal ret
ail
formal and informal trade co-exist. 
muticultaral ownership of these 
businesses
Many heritage buildings, from 
recreation to retail, religious 
Taxi rank. Several informal muti 
traders selling similar medicines
Heavy movement 
b0etween train station, 
taxi rank and high 
street 
high pedestrian movement, 
high social energy 
dilapidated building attract the homeless and 
negetive elements formal muti retail shops. some selling 
professionally packaged brand products and 
unpackaged barks, roots and herbs 
Fig 4.15: Area photo of Marabastad MuƟ  traders various stalls 
ba
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Subsequent to this point the essay has focused on a historical 
perspecƟ ve of how tradiƟ onal regulaƟ on enforced by the 
chieŌ aincy and ingoma then later, colonial legislature has 
resulted in spaƟ al agency, or a lack thereof. The essay 
henceforth focuses on current legislature such as the 
TradiƟ onal Health PracƟ Ɵ oners Act of 2007 and its intenƟ on 
to ‘professionalise’ the industry.  Furthermore, the essay 
proposes the future spaƟ al implicaƟ ons regulaƟ on could have 
on ingoma. 
A term that is oŌ en debated when regulaƟ on is being 
discussed is that of professionalisaƟ on: 
“Theorists of the professions argue that 
professionalisaƟ on is a historical process whereby 
people who occupy certain role-posiƟ ons within the 
societal division of labour…tend to struggle to achieve a 
certain degree of autonomy and conƟ nually struggle to 
maintain that power. They organise their work acƟ viƟ es, 
culƟ vate a disƟ nct body of knowledge, and develop 
norms of pracƟ ce and codes of conduct for the training 
and socialisaƟ on of members of the group. They also 
establish rules of conduct between themselves and the 
larger society” (Devenish, 2006; 4). 
Judging from this tentaƟ ve defi niƟ on, it is clear to me that 
ingoma is already in fact a profession. Firstly, it indeed has 
historically occupied a certain role in society, such as healer, 
leader, spiritual guide to name but a few. In addiƟ on to their 
role, they had an established autonomy as well as socio-
poliƟ cal power. The struggle today lies in  wishing to reclaim 
this previous posiƟ on of power. As a custodian of esoteric 
knowledge, ingoma has been building on a body of knowledge 
as old as their ancestral line and sharing it through the process 
of iniƟ aƟ on – ukuthwasa (Thornton, 2009; Wreford, 2008; 
Tanzen, 1992). 
 
According to the above comparison of professionalism 
and ingoma, it is evident that ingoma has been, and sƟ ll 
is, a profession in its own right. I believe the real issue of 
contenƟ on here is, who validates this professionality and 
against what benchmarks and standards is professionalism 
measured?
The movement to professionalise and regulate tradiƟ onal 
healing can be traced back to the early days of African post-
coloniality. In the 1970’s independent African countries 
were encouraged by the WHO to give adequate importance 
to tradiƟ onal systems of medicine within the bounds of 
appropriate regulaƟ on (Devenish, 2006). The problem with 
regulaƟ on is that as a concept formed in conjuncƟ on with a 
tradiƟ onally western legal framework, it may have adverse 
restricƟ ve implicaƟ ons on tradiƟ onal African concepts.  
Thornton (2009: 23) reaffi  rms this with an interesƟ ng point 
on how most healers see themselves as belonging to an 
intellectual tradiƟ on, ”they believe it to be a kind of science 
that possesses its own standards of empirical evaluaƟ on 
and criƟ cism.” This jaded percepƟ on and applicaƟ on of 
professionality fi lters into the TradiƟ onal Health PracƟ Ɵ oners 
Act which excludes any of the professional acƟ viƟ es prevalent 
in the Nursing Act, Health Professions Act and the Pharmacy 
Act (Thornton, 2009) thus, eff ecƟ vely ‘othering’ indigenous 
healers through policy and regulaƟ on. In line with Thornton’s 
perspecƟ ve are tradiƟ onal healers feel that regulaƟ ng 
tradiƟ onal healing is tantamount to regulaƟ ng the ancestors 
and one cannot regulate what they do not understand. Many 
of these healers feel that regulaƟ on cannot be propagated 
by those who have not been iniƟ ated into ingoma. On the 
other hand, there are isangoma who believe that regulaƟ on 
will dispel many of the “negaƟ ve stereotypes” (Boikanyo, 
2013; 59).  
This exposes a contradicƟ on in the Act, which recognises the 
ancestors as a source of knowledge and seeks to protect ingoma 
and the public from charlatans, fakes and witches. The Act goes 
on to validate the healing prowess of tradiƟ onal healers and their 
techniques. Yet, the Act fails to elevate and expand indigenous 
healing knowledge by either incorporaƟ ng the duƟ es of western 
medical pracƟ Ɵ oners into the TradiƟ onal Health PracƟ Ɵ oners 
Act or, alternaƟ vely, incorporaƟ ng tradiƟ onal healing concepts 
into the Acts that govern western medical pracƟ Ɵ oners. Policy 
posiƟ ons coupled with a compeƟ Ɵ ve medical rivalry contribute 
to the visible inability of biomedicine and indigenous healing 
to cooperate. This lack of cooperaƟ on is refl ected in the lack of 
shared spaces or epistemologies in the public health system.
In the 1900's China was faced with a similar conundrum and their 
approach could be benefi cial in our context. At the beginning of 
their naƟ onalist desires to modernize, some government offi  cials 
sought to “legislate Chinese medicine out of existence on the 
grounds that it was supersƟ Ɵ ous, unscienƟ fi c and unhygienic” 
(Andrews, 2014; 4).  This was met with great opposiƟ on from 
the populaƟ on, who supported and conƟ nued to use Chinese 
medicine. The government relented to supporƟ ng the InsƟ tute 
of NaƟ onal Medicine, which was founded to create a modern 
Chinese medicine. A term that developed from this search of 
modern Chinese medicine was combined Chinese and western 
medicine. This term stemmed from the Republic’s 1956 policy 
that required western doctors to study Chinese medicine, with 
the intenƟ on of combining the best of Chinese and western 
medicine, consequently, creaƟ ng a new medicine (Andrews, 
2014). It was the inverse of this policy that proved more 
successful and popular, which required doctors of Chinese 
medicine to study western medicine in order to promote the 
scienƟ zaƟ on of Chinese medicine (Andrews, 2014); what is 
referred to as “combined medicine” (Andrews, 2014: 5).  The 
insƟ tuƟ onalisaƟ on of combined medicine is refl ected in the 
establishment of hospitals of combined medicine in major ciƟ es 
(Andrews, 2014)
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Gcabashe shares this senƟ ment and believes in a similar 
approach promoted by the TradiƟ onal Health PracƟ Ɵ oners Act 
can help improve the public posiƟ on of ingoma. She argues that ,
“TradiƟ onal Eastern medicines aren’t disrespected like 
tradiƟ onal African medicines because to a large extent they 
have been recognised, cerƟ fi ed and packaged accordingly. 
Once this act is implemented, tradiƟ onal medicines will 
have to be clinically tested, there will be documentaƟ on 
on prescripƟ ons and people who abuse and misuse the 
pracƟ ce will be held accountable.” (Boikanyo, 2013; 59).  
In conclusion, it is my understanding that architecture, eff ecƟ vely 
legiƟ mises and normalises the relaƟ onship humans have with 
ideals, cultural concepts and social norms. Therefore, in an age 
when western medicine is more dominant and has proven more 
appealing as a socially acceptable source of healing if ingoma 
or rather the healing aspects of it wish to become a relevant 
and publicly recognised source of healing, more especially in 
urban areas, then it might be benefi cial for tradiƟ onal healers 
to adopt some processes from western medicine, in order to 
assure a westernised urban populaƟ on and regulatory authority 
that tradiƟ onal medicine is ‘normal’ and safe. Andrews shares 
a similar perspecƟ ve with Chinese medicine, observing that 
Combined Medicine is mainly a method of assuring paƟ ents that 
Chinese medicine is operaƟ ng within the boundaries outlined by 
the dominant biomedical framework (Andrews, 2014).   
Although regulaƟ on has always been a topic of confrontaƟ on 
and has historically favoured westernisaƟ on. It has also opened 
up new avenues of redefi niƟ on, both in the case of ingoma 
and Chinese medicine. This redefi niƟ on results in a new spaƟ al 
understanding of where these tradiƟ onal concepts fi t into 
westernised urban environments. Ingoma can only be what it is 
if it fi nds a place amongst the people concerned. In the case of 
urban South Africa, that place is the blended reality of African 
and western concepts.      
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GROUNDING INGOMA ON A SUB-METROPOLITAN SCALE 
Finding centrality
This chapter is eff ecƟ vely a site-fi nding exercise and is 
therefore seperated into two parts. The fi rst, is focused 
on assessing what kind of exisƟ ng condiƟ ons and catalysts 
make the greater sub-metropolitan environment appropriate 
for intervenƟ on. This means that there are specifi c kinds of 
condiƟ ons and networks on a sub-metropolitan scale that will 
determine where we choose our site. Once the best possible 
site has been selected, the second part of the chapter will be 
preoccupied with analysing the spaƟ al condiƟ ons of this sub-
metropolitan area as demonstrated by the aeriall photogragh 
on the fnext page. The sub-metropolitan area that has 
been chosen for the intended invesƟ gaƟ on is what the City 
Of Johannesburg commonly refers to as the insƟ tuƟ onal 
corridor. This area has been selected for three reasons. The 
fi rst is that ingoma can be seen as an insƟ tuƟ on or even 
public infrastructure, therefore, the selected area has a high 
concentraƟ on of insƟ tuƟ ons directly and indirectly related 
to public need or public goods. The second, revolves around 
imagining a sacred, African, esoteric pracƟ ce in the city and 
how it will funcƟ on within other historically white insƟ tuƟ ons. 
The third, is the insƟ tuƟ onal corridor situated between the city 
and the suburban areas which aff ord it a strategic centrality 
that can be exploited. 
The choice of site for the intervenƟ on needs to be chosen 
based on specifi c requirements which are:
• Proximity to other academic insƟ tuƟ ons so as to create 
academic networks as well as to embed the ingoma knowledge 
systems into the mainstream academic sphere. 
• Natural features that aid in the ritual and training of the 
ithwasa such as a natural body of water (such as a river, 
stream, dam), trees and vegetaƟ on for the rituals as well as 
for the study of botany.
• A site large enough to process the current intervenƟ on and 
imagine what the future of the insƟ tuƟ on could become.
CHAPTER 
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FINDING CENTRALITY
IN SEARCH OF A SITE 
Fig 5.2:Finding centrality - Braamfontein aerial site 
Medical institutions 
The map above higlights the medical faciliƟ es within the 
insƟ tuƟ onal belt which makes it possible to interrogate the 
sphere of infl uence each facility wields. The spheres of infl uence 
do not necessarily relate to the size of the facility but the 
tentaƟ ve number of people their services reach. When situaƟ ng 
ingoma, it is integral that we connect it to as many healing 
insƟ tuƟ ons as possible
Ingoma is a fraternity, an ancestry if you will, of healers who have 
been called upon to ensure the wellbeing of society. It would 
be benefi cial to ensure that relevant networks and connecƟ ons 
exist or are created between ingoma and convenƟ onal western 
medicine, there is much each fraternity could teach the other. 
Ingoma must then be located within the range of these medical 
insƟ tuƟ ons
Fig 5.3: Medical faciliƟ es - aerial site 
73
MOTSE WA BA DIMO
Educational Institutions 
The map above shows various educaƟ onal insƟ tuƟ ons. It is 
clear from the map that it is these educaƟ onal spaces that 
hold the insƟ tuƟ onal belt together. One of the major pillars of 
ingoma is knowledge transfer, not only in the ritual process of 
ukuthwasa but also in educaƟ ng and sharing knowledge with 
the community at large. 
With the intenƟ on of building an African society that knows 
its history, tradiƟ ons, culture and indeginous technologies it 
is criƟ cal to create networks between all levels of educaƟ on 
. At a primary level a simple iniƟ taƟ ve such as sharing stories 
and tradiƟ onal acƟ viƟ es can be benefi Ɵ al. In addiƟ on to this, 
tapping into the libraries and botany labs Wits has would benefi t 
ingoma. 
Fig 5.4: EducaƟ onal insƟ tuƟ ons - aerial site
Student Housing 
Ingoma is born of the community, it is deeply engrained into 
the fabric of society through the calling to serve. The work 
of isangoma means nothing without a connecƟ on to the 
community thus, it is important to idenƟ fy the fl uid housing 
market as well as the staƟ c housing market and situate ingoma 
within this housing matrix.  
Fig 5.5: Student accommodaƟ on - aerial site 
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This matrix demonstrates the places where interacƟ ons 
between housing, medical and educaƟ onal insƟ tuƟ ons occur. 
It also demonstrates places of centrality such as  Braamfontein 
University where this intersecƟ on between the three 
insƟ tuƟ ons is not so strong.  
The above invesƟ gaƟ on combined with the necessiƟ es listed 
in the beginning of the chapter are the determining factors for 
the selecƟ on of the site.  
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Fig 5.6: Site selecƟ on graphic matrix - aerial site 
SITE IDENTIFICATION
A HOME FOR THE ANCESTORS
The site best suited to the above requirements is the Gasworks 
site in Braamfontein Werf. The reasons I have chosen this site 
are:
• It is situated between the University of Johannesburg and the 
University of the Witwatersrand. which would make it easier 
for ingoma to tap into the already exisƟ ng schools of thought 
related to African knowledge systems and botany. It could also 
be possible that youth engaging in their terƟ ary studies who 
are called upon by their ancestors can aƩ end both insƟ tuƟ ons 
which would be advantageous to them.
• One of the oldest natural streams runs through the site. 
The so called “Braamfontein spruit” rises in the Braamfontein 
cemetery and fl ows along a course which includes the site of 
the Johannesburg Gas Works (now Egoli Gas). This natural 
body of water would be necessary for some of the rituals 
engaged in by the ithwasa and sangomas.
• The connecƟ on to nature and the respect for forestry and 
vegetaƟ on is held in high regard in the pracƟ ce of ingoma. 
Therefore, the tracts of open land and trees on this site 
could aid in the pracƟ ce. This is very important as ideas of 
biophilia and greener building is one of the themes that will 
be invesƟ gated in the building. 
• The site is also centrally located within the city as it lies close 
to the central suburban areas.
The central idea behind the invesƟ gaƟ on is to elevate or rather, 
to reimagine ingoma, with its knowledge transfer systems, 
rituals and beliefs in the mainstream urban context. For the 
above reasons the Egoli Gasworks site is best suited as the 
proposed site of intervenƟ on. 
 Fig 5.7: Site idenƟ fi caƟ on 
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The site chosen is the most 
appropriate for ingoma and it will 
off er an interesƟ ng challenge in trying 
to addapt not only the paracƟ ce to 
the site but also the percepƟ ons 
people have of the site and the 
buildings on the site. The following 
invesƟ gaƟ on on (see page 77 to page 
92) will focus on understanding the 
urban condiƟ ons that will have an 
eff ect on the intervenƟ on. An analysis 
of the current urban fabric will make 
embedding ingoma into the urban 
fabric more realisƟ c. An analysis will 
also allow us to re-imagine the old, 
tradiƟ onal, paradoxical pracƟ ce in this 
current urban sphere. Conceptually, 
as well as in pracƟ ce, is concerned 
with connecƟ vity; the living with 
the deceased, humans with nature 
and tradiƟ on with culture. Given this 
plethora of phenomena that ingoma 
connects an analysis on an urban 
scale may open new possibiliƟ es for 
similar future spaƟ al connecƟ ons. 
Fig. 5.8 Egoli Gas
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Fig 5.9 Civic InsƟ tuƟ ons 
URBAN ANALYSIS
UNDERSTANDING THE URBAN CONDITION
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Fig 5.10: ExisƟ ng Land Use
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Fig 5.11: Public TransportaƟ on Routes
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SYNTHESIS 
USE -ZONES CONTRIBUTE TO HOSTILE PEDESTRIAN ENVIRONMENTS
The map above demonstrates the zoning interacƟ ons within a 
secƟ on of the insƟ tuƟ onal belt. This is by no means a specifi c 
refl ecƟ on of any parƟ cular land use but rather, a general 
portrayal of the dominant zoning paƩ erns. 
This exercise goes on to expose just how out of place Egoli 
Gas is as an industrial building within this urban dynamic. This 
exercise allows for easy idenƟ fi caƟ on of the use-combinaƟ ons 
that create comfortable macro environments, this is a fi rst 
step in creaƟ ng comfortable spaces. 
Main movement arteries along belt
CombinaƟ on of uses
InsƟ tuƟ onal
Commerciallarge corporate companies, mainly office 
blocks. majority of employees use cars to get to 
and from work ; large parking provision
'Braam', as it is affectionately known, 
has become one of the new generators of 
post colonial culture
A combination of schools, public 
broadcaster and residences 
owned by the the university of 
Johannesburg. Three Rea Vaya 
stations along this part of Empire. 44 stanley and the Y2K 
Generation, in combination with 
university students, create a 
trendy, easy vibe here.
Fig 5.15: Zoning PaƩ erns
Contribute to hosƟ le pedestrian environment
What is demonstrated is that where mixed use meets 
either insƟ tuƟ onal or commercial land use improved 
acƟ vity and pedestrian comfort is prevalent. As opposed 
to the meeƟ ng of commercial and insƟ tuƟ onal zones 
which create incredibly hosƟ le pedestrian environments 
and supress human acƟ vity.
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SYNTHESIS 
 ARTICULATING THE HOSTILITY
Fig 5.16: ArƟ culaƟ ng the HosƟ lity
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c
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SYNTHESIS  
LARGE BLOCKS, SMALL PEOPLE
Metro mall 
taxi rank
Braamfontein 
train staƟ on
Park 
StaƟ on 
WITS
UJ
AŌ er interrogaƟ ng the insƟ tuƟ onal ‘belt’, it became evident 
that it is in fact an insƟ tuƟ onal BLOCK, the nature of the 
block is one of spaƟ al obstrucƟ on, retarding the movement 
of students and employees that live or arrive in Johannesburg 
and thave to make their way to the suburbs or schools north 
of the block. The fences around the block make mobility for 
pedestrians and other NMT movements along the Empire 
road and Enoch Sontonga road diffi  cult. The energy that is 
generated by the mixed use developments in Braamfontein 
and Auckland Park is eff ecƟ vely inhibited by the large fenced-
off  blocks that force pedestrians to endure the inadequate and 
hosƟ le pedestrian spaces along Empire, Jan Smuts and Annet 
road 
As an intervenƟ on, ingoma must  aƩ empt to mend and heal 
the condiƟ ons that cause this discomfort and daily spaƟ al 
injusƟ ce.
Benefi cial permeability
North - South arterials
East - West arterials
Natural movement along grid lines
Blocks
Focus area for student movement 
Commercial
Wits university is the largest BLOCK in the 
institutional block
The damage that the institutional 
block inflicts is lessened when 
closer to the suburbs. Basically 
the blocks get smaller
Many Urban workers enter the city through transport nodes 
such as metro mall ,park station and braamfontein station,  
with the intention of reaching their places of employment 
in the suburbs and offices north of the block. Life would 
be greatly improved if they could transverse through the 
institutional block as opposed  
Fig 5.17: The Superblock
93
MOTSE WA BA DIMO
SYNTHESIS  
ARTICULATING THE HOSTILITY : Student movement
d
Fig 5.18: Movement 
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GROUNDING INGOMA ON A BLOCK SCALE 
Finding Memory
CHAPTER 
06
The block is boardered by Annet road to the west, Owl street 
to the north west, Empire to the north, Jan Smuts to the east 
and Enoch Sontonga/Jorissen to the south.
The block is mainly comprised of the University of 
Witwatersrand which occupies the greatest area and has 
the largest infl uence, not only within the block but also 
in Braamfontein. Egoli Gas makes up a signifi cant area of 
the block but currently exerts no social infl uence on the 
precinct. In fact, the Egoli Gas site  seems to exist as a strange, 
inaccessible peice of a forgoƩ en history. The rest of the 
block is made up of a variety of colleges,  a high school and 
an upmarket housing development known as Frost loŌ s. The 
aim of this study is to analyse pedestrian acƟ vity and urban 
comfort around the block (by urban comfort I make reference 
to edge condiƟ ons, street hosƟ lity, permeability and porosity 
of the adjacent sites). SituaƟ ng the ingoma intervenƟ on on 
the Egoli gasworks site which neighbours  Wits University 
presents an interesƟ ng relaƟ onship between two almost 
opposite epistomologies. Using this site for the purposes of 
esoteric knowledge rights of passage allows us to challenge 
the misconcepƟ ons at the core of African knowledge transfer 
systems. 
The reality is that African models of knowledge transfer, be it 
iniƟ aƟ ons or rights of passage, are oŌ en seen as tradiƟ onal, 
outdated and out of place in the urban sphere. I would argue 
that there is sƟ ll much intellectual benefi t laden in the ways 
of our ancestors. The way I see things, it all boils down to 
re-interpreƟ ng, re-imagining and re-defi ning old ways. By 
situaƟ ng ingoma next door to Africa’s top university what we 
eff ecƟ vely quesƟ on is, what an African university or rather 
what African higher educaƟ on is supposed to be? Is it fair 
to simply have an eurocentric knowledge transfer system in 
Africa or must we begin the diffi  cult task of re-assessing what 
educaƟ on could be on this conƟ nent? Is it not Ɵ me we start 
challenging what the word educaƟ on encompasses?   
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LIFE, ACTIVITY AND MOVEMENT
Analysis of the block has shown that there are clear nodes 
of high human interacƟ on and acƟ vity around it. The 
two nodes around the block which register the highest 
levels of acƟ vity are Braamfontein and 44 stanley. Both 
nodes generate this acƟ vity by means of a balanced mix 
of accomodaƟ on, retail, commercial and insƟ tuƟ onal 
faciliƟ es. The mix use aƩ racts more people and encourages 
longer retenƟ on of human acƟ vity with these spaces. 
Although the nodes idenƟ fi ed generate high levels of human 
acƟ vity, the roads that are meant to support this acƟ vity 
are unfortunately inadequate in some places and hosƟ le in 
other parts. This means that where urban ciƟ zens would 
normally choose to walk from Braamfontein to 44 Stanley and 
surrounding areas, pedestrians instead choose to use public 
transport due to the discouraging nature of the walk. A clear 
example is UJ students who stay in Braamfontein opƟ ng to line-
up
for the school bus for close to 45min rather than walk to their 
campus which is approximately 750m away.Pedestrians who 
dont have the choice of public transport deserve to have 
comfortable, safe and aƩ racƟ ve walking and cycling opƟ ons. 
My architectural intervenƟ on which places its conceptual 
heart in the hands of the people must address such issues.  Fig 
6.2(a) and Fig 6.2(b) graphically demonstrates where  there are 
high numbers of pedestrian movement and human acƟ vity. 
Fig 6.2 (a): Pedestrian AcƟ vity Fig 6.2 (b): AcƟ vity/ energy paƩ erns
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Fig 6.3: BAS CAD  
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The proposed intervenƟ on will assist in alleviaƟ ng the pressure 
created by public transport when engaging in passenger 
exchanges by creaƟ ng space along the edge of the site for 
taxis and buses to stop and/or switch passengers. The current 
spaƟ al condiƟ on of Wits University’s Braamfontein campus as 
well as the campus’s future plans are a major design informant 
when proposing a spaƟ al intervenƟ on on the Egoli Gas works 
site. 
This is why the following study on page 99 to 102 takes 
a concise look at Wits University’s future spaƟ al plans. In 
June 2016 ,Wits University draŌ ed the SpaƟ al Development 
Framework outlining the spaƟ al future of the University. The 
following analysis and intergraƟ on of the urban intervenƟ on is 
partly based on this document. 
PUBLIC TRANSPORT MOVEMENT
The block is surrounded, quite literally, by transport routes, 
these include Rea vaya, metro bus and taxi routes. Which 
demonstrate that there is an adequate variety of public 
transport in the precinct. These transport movements have 
created mulƟ ple, impromptu stops which contributes to the 
pressure on the already strained pedestrian walkways. As 
an unfortunate side eff ect, the prioriƟ saƟ on of these routes 
as public transport arteries has relegated the pedestrian, 
and other human acƟ viƟ es to a secondary posiƟ on. 
Fig 6.4 (a) : Taxi routes around site Fig 6.4 (b) : Bus routes around site
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WITS : A PUBLIC INSTITUTION
RETURNING WITS TO THE PEOPLE
What is a public insƟ tuƟ on? Who defi nes what the limits of 
the public are as a consƟ tuency and who has the right to 
appropriate the term public. Furthermore how is a public 
insƟ tuƟ on supposed to behave spaƟ ally with-in the public 
spaƟ al sphere. The University of Witwatersrand is known as a 
public insƟ tuƟ on and indeed delivers a service to the public in 
the name of a greater public good. 
As an insƟ tute built on the tenets of fostering and creaƟ ng 
knowledge, the university delves into all spheres of society. 
As it is many spheres of human existence in this world and 
possibly the next are analysed, invesƟ gated and wriƩ en on in 
Wits university. So it is quite ironic that the very same public 
that Wits studies, in some way other, are not allowed to freely 
transverse the university. 
Wits, as I see it, is a gated community of sorts, where the 
experience that accompany society are kept out of the 
university by simply prevenƟ ng society from freely engaging 
the University space. In my opinion this stance towards 
the public is manifested in two ways: the harsh pedestrian 
condiƟ ons at the perimeter of this ‘public insƟ tuƟ on’ and the 
gates. The lack of seaƟ ng or a pavement wide enough to cater 
for the pedestrian volume is a clear demonstraƟ on of what 
the university may think of the value of the public. Important 
discoveries into human evoluƟ on are sƟ ll placed behind fences 
in the origins centre. Simillarly Johannesburg’s mining heritage 
hidden away from the city in the chamber of mines building.   
This plan from 1925 demonstrates 
a similar thinking with regards to 
bridging the Wits block in the name 
of public good. A path such as this one 
would ensure that the public enjoyed 
the Wits grounds to the fullest. 
The changes to the campus 
demonstrates that West campus was 
developed with more of haphazard 
nature as compared to east campus.  
Fig 6.6: SpaƟ al Development Framework (Wits universisity, 2016: 2)
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EAST CAMPUSWEST CAMPUS
I suppose what needs to be considered here is to what extent a 
public insƟ tuƟ on needs to be concerned with the public. Upon 
closer scruƟ ny it is apparent that the university is only concerned 
with engaging the public on an intellectual level as well as a on 
a spaƟ al level on the university's terms. From my perspecƟ ve 
the public, in the form of workers, cleaners and high school 
students, cannot off er any academic or intellectual knowledge 
benefi t to the university and have therefore been kept out by 
fences.
Wits University's Braamfontein campus takes up the largest 
area in the insƟ tuƟ onal belt. As a fenced up property, it sƟ fl es 
the movement of people traveling from Braamfontein to the 
suburbs north and west of the insƟ tuƟ onal belt. This fence 
'culture' has also detached the university from the city and 
consequently, made Wits seem like the snobbish cousin who 
refuses to play with the other children. Wits is bordered by 
main transport arterials such as Jan Smuts and Empire, designed 
for expedient vehicular movement which results in routes that 
are not parƟ cularly comfortable for the pedestrian. Although it 
is true that civilians are allowed to enter Wits and, I suppose 
use some of the spaces, services and human assets , it is sƟ ll is 
done under the shadow of ‘otherness’. The way I see it, 'public' 
means that the man on the street must feel just as comfortable 
siƫ  ng at the John Moff at pond as the student studying in the 
building. The commodifi caƟ on of educaƟ on is what has fostered 
a mentality that if one is not paying the fees, then they may not 
engage with higher educaƟ on, even on a spaƟ al level. 
These issues along with many others have been idenƟ fi ed 
by the university in their SpaƟ al Development Framework 
fi nalised in June 2016. Although the Framework relates to both 
the Braamfontein and Parktown campuses, the focus of this 
invesƟ gaƟ on relates parƟ cularly to Braamfontein only.
Fig 6.7: Current Wits University Braamfontein campus
The framework menƟ ons the problems I have also idenƟ fi ed 
through my site studies such as: poor pedestrian condiƟ ons, 
poor connecƟ on between the campus and the city among 
many others. The document goes on to highlight three 
major problems possibly at the root of these above named 
‘symptoms’. The fi rst, is the lack of a discernible spaƟ al logic 
that governs the spaƟ al and operaƟ onal intervenƟ ons on the 
university's grounds. The second, is that of poor, undefi ned 
and unplanned public spaces. The third, relates to the quality 
of buildings on the university. The framework makes note of 
the lifespan of universiƟ es and how buildings themselves are 
supposed to be designed with a century-plus lifespan. The 
idenƟ fi ed problems in conjuncƟ on with other informants and 
constraints such as exisƟ ng services, movement paƩ erns and 
the aspiraƟ ons of the university to be a more residenƟ al, post-
graduate university are the reasons the spaƟ al development 
framework was realised.
The concept shown in fi gure 6.8 is the proposed spaƟ al path 
the university will follow on its way to making the university 
more porous, to increase accommodaƟ on and aƩ empt to solve 
the idenƟ fi ed problems. The fi gures depict the overall concept, 
the NMT movement paƩ erns at Wits and public entrances. It 
must be emphasised that this is a plan to open the university 
to the public, allowing them to engage the spaces of Wits or, as 
the Development Framework puts it, “create spaces of public 
display”. AdmiƩ edly, the concept does create a beauƟ ful, 
defi ned arcade through which the public can have comfortable 
pedestrian spaces. The concept also aƩ empts to integrate the 
university into the city grid while simultaneously improving 
dead edges along Enoch Songtonga. Alas even aŌ er the great 
steps that the concept proposes, I believe it sƟ ll lacks the ability 
to make the university a part of public infrastructure. 
Fig 6.8: Braamfontein Campus Concept (Wits University, 2016: 24)
Fig 6.9: Principle Layer Gateway and Elements (Wits 
University, 20016: 50)
Fig 6.10: Informants and Constraints
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It is clear from the fi g. 6.11 that the main movement route 
is the east to west arcade. The new proposed addiƟ on to 
the in east campus arcade, which starts on Amic Deck and 
exits on Jan  Smuts, takes advantage of the exisƟ ng road, 
Torrance street, in order to extend the arcade. I would argue 
that greater eff ort should been applied to improving the 
smaller exisƟ ng routes that bridge east and west campus 
along Yale road. In my opinion, the proposed extension to 
the arcade is experienƟ ally fuƟ le and comes across as a quick 
fi x to the campus access conundrum while simultaneously 
off ering an alternaƟ ve to the poor pedestrian condiƟ ons on 
Enoch Sontonga. It would have been beƩ er to improve the 
walkability of Enoch Sontonga and by doing so, envisioning 
the new route as an experienƟ al, scenic route into the belly 
of the university.
If indeed the proposed urban intervenƟ on is meant to benefi t 
the public, it would create clear discernible routes to social 
ameniƟ es, such as the social spaces or sports fi elds that can be 
used by students in the city who don’t have access to similar 
faciliƟ es. The main arcade highlighted in fi g 6.11 alludes to a 
human highway, it encourages mainly movement and from 
a graphic perspecƟ ve seems to discourage pedestrians form 
veering off  the main arcade.  
Fig. 6.12 highlights the routes and paths that run perpendicular 
to the proposed main arcade which allows pedestrian 
movement in a north to south direcƟ on connecƟ ng Empire 
and Enoch Sontonga. 
The following urban design proposal on pages 104-112 
puts forward an urban intervenƟ on that combines urban 
concepts of inclusion and connecƟ vity with the  proposed 
Wits University spaƟ al concept to create what we call the 
‘Dublup of memory’. 
Fig 6.11: Analysis Sketch of the Primary East -West Arcade
Fig 6.12: Analysis Sketch of Secondary Movement paths
*Dublap - This is a spatial 
term commonly used by Black 
South Africans to describe a 
shortcut or a route that cuts 
through people’s properties.
Fig 6.13 :Spliƫ  ng the Superblock
Based on the analysis of 
pedestrian movement and 
the exisitng edge condiƟ on, 
I have found that the Wits/ 
Gasworks block too large. 
The size creates a challenge 
for someone commuƟ ng 
on foot from Braamfontein 
to Auckland Park, Melville, 
Parktown and areas further 
north. 
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The aforemenƟ oned 
issues contribute largely 
to reduced human acƟ vity 
generated by students, 
residents and workers. The 
acƟ vity around 44 stanley, 
AFDA and Milpark Mews 
disappears along the edges 
of Empire road and Annet 
road. Similarly the acƟ vity 
along Jorissen street, in 
Braamfontein is invisible 
along Jansmuts/Bertha 
and Enoch Sontonga ave. 
In addiƟ on to this, there 
is a lack of connecƟ vity 
between the insƟ tuƟ ons 
of higher learning with-in 
the Braamfontein node 
and those with-in the 44 
Stanley node. 
Fig 6.14: ConnecƟ ng Energies 
Fig 6.15: ConnecƟ ng Epistemologies
The energy generated by these two nodes 
must be transfered not lost. If the current 
pedestrian routes are inadequate then 
opƟ ons must be created for safe, comfortable 
and social NMT connecƟ ons. This brings us 
to the idenƟ fi caƟ on of an urban intervenƟ on 
that will bring the acƟ viƟ es within these two 
nodes together. The urban intervenƟ on, the 
beginnings of which are depicted in fi g 6.15 
and fi g 6.16 will bridge the corner of De Korte 
and Jorissen streets (Origins Centre) with 
the corner of Owl street and Annet Road. 
Ingoma is a link between the energies of this 
world and the ancestral world, it is therefore 
fi ƫ  ng that ingoma plays the urban role of 
connecƟ ng energies and people. The ingoma 
urban Dublap will be a NMT (non-motorised 
transit) route that cuts through Wits and the 
Igoli Gas Works site with the intenƟ on of 
bridging people with the episƟ mologies of 
Wits and ingoma 
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Fig 6.16: SpaƟ al IntervenƟ ons
WALKING THE TALK
IDENTIFYING THE CURRENT STATE OF AFFAIRS ON THE PROPOSED DUBLAP ROUTE.
Fig 6.17: ExisƟ ng CondiƟ on of the Proposed Urban Space
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The proposed urban route will be a blend of our Memory dublap and the proposed spaƟ al 
concept of a future wits. The route’s intenƟ on is to bond ingoma to Wits, it is meant to 
integrate and foster a conversaƟ on between the two epistomologies while also capturing 
a heritage or memory that has been neglected.  
RE-CAPTURING A MEMORY
THE URBAN DABLAP
+
The dublap of memory will 
act as series of thresholds, 
preparing society for an 
engagement with ingoma 
on the site of intervenƟ on. 
This will be done by 
reminding people of 
their heritage as cultured 
humans in Johannesburg. 
The intervenƟ on idenƟ fi es 
many links to African 
heritage starƟ ng with 
the street where the 
duplap begins. Enoch 
Sontonga road. speaks to 
the heritage of struggle. 
Next is the Origins Centre 
which reminds us of 
our common human 
heritage. The third is the 
chamber of mines which 
represents the history of 
mining in Johannesburg 
which is eff ecƟ vely the 
heritage of Johannesburg. 
The fi nal heritage link is 
our intervenƟ on which 
is ingoma, the capsule 
and custodian of African 
heritage.
Fig 6.18: Sketches of Urban IntervenƟ on Route
(a)
(b) (c)
The history of 
mining as depicted 
and exemplifi ed 
by the chamber 
of mines building 
fails to express the 
contribuƟ on, pain 
and triumph of black 
labourers and the 
social mechanisms 
that kept them sane 
through such a 
painful journey
The mere fact 
that the Origins 
Centre is accessed 
by entering Wits 
is shameful. This 
HUMAN resource 
must be opened 
to the public as a 
reminder that we 
all share a common 
history 
The struggle for 
democracy that we 
all endure today was 
fought for by many 
prominent struggle 
heroes and their 
legacy must live on 
in our public spaces. 
Fig 6.19: Progression of Urban IntervenƟ on
(a) Mining Heritage
(b) Human Heritage
(c) Struggle Heritage 
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Fig 6.20: Urban intervenƟ on Concept 
FINAL URBAN INTERVENTION
 DUBLAP OF MEMORY
Fig 6.21: Final Urban IntervenƟ on
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pictures of the public transport acƟ vity and the 
spaƟ al implicaƟ ons
LEARNING FROM THE DUBLUP
A SUB - METROPOLITAN APPLICATION OF THE DUBLUP
Fig 6.22: The ProliferaƟ on of the Dublup
GROUNDING INGOMA ON THE SITE 
Finding Motse*
CHAPTER 
07
We cannot speak of Egoli Gas Works without tracing the 
history of gas in Johannesburg. The fi rst gas producƟ on plant 
was commissioned by a company called Dawson and Hamilton 
which was at the Ɵ me granted a 50 year concession to 
exclusively produce and distribute gas used to light the streets 
of Johannesburg's developing mining town. Between the years 
of 1888  and 1892 the President Street Gas Works was built 
and  the gas producƟ on plant operated from June 1892 unƟ l 
its closure in December 1928. The move from the President 
street gas works site to the current CoƩ esloe site was due to 
an increase in demand of electricity which proved too great 
for the small President Street Gas Works to facilitate. Ironically, 
one of the major reasons for the choice of site at the Ɵ me was 
the discreet, remote nature of the locaƟ on. It was hoped that 
the locaƟ on of the site would ensure the producƟ on of gas 
would not disturb the residents of the neighbouring suburban 
areas. 
Although the name of the architect(s) who designed the 
structures on the site are unknown, we can be sure that most 
of the steel work, foundaƟ on and construcƟ on works were 
carried out by South African fi rms (Le Roux and Mavunganidze, 
2015). This was not the case with an overwhelming majority 
of the machinery used in the producƟ on, purifi caƟ on and 
packaging of the gas which was manufactured in England. 
In all probability the heritage of gas producƟ on in England, 
which can be traced to the early nineteenth century, may have 
directly infl uenced the architectural expression of the fi rst and 
second retort houses. The gas holders were designed to be 
the “disappearing type,” which meant that they were “only 
visible to the extent to which they are infl ated” (Le Roux and 
Mavunganidze, 2015:19). In addiƟ on to this, they were built 
on the lower regions of the site, in an eff ort to hide the gas 
holders from the public. 
IN THE BEGINNING 
A BRIEF SITE HISTORY
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Buildings with liƩ le to no heritage value
Buildings with considerable heritage value
Structures that have been removed
Fig 7.1: Egoli Gas Works - ExisƟ ng Structures on Site
Fig 7.2: IniƟ al Site Plan Fig 7.3: East Facing Aerial 
Fig 7.4: Longitudonal SecƟ on Through the Works Showing the ConƟ tuity of Flow
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Today the retort house and the gas holders, are seen as 
prominent, historical landmarks and have since been elevated 
to the status of heritage symbols. As Le Roux et. al (2015: 
19), wrote, “the city anƟ cipated, in 1927, that the gas tanks 
would be an eyesore but now, they are heritage landmarks and 
part of the city skyline.” This of course, brings into quesƟ on 
the concept of heritage and consequently that of history. 
Although the disƟ ncƟ on between history and heritage seems 
quite opaque, it is necessary that it be interrogated since 
the research report makes reference to heritage. We must 
recognise and quesƟ on what qualifi es a monument, ornament 
or space the presƟ ge of being granted heritage status in a 
society as historically and culturally pluralisƟ c as ours. It is 
clear that there are two opposing arguments when heritage 
or the Egoli Gas Works in parƟ cular, is being quesƟ oned. The 
fi rst is that in a city riddled with a murky and shameful history 
of exploitaƟ ve labour pracƟ ces, indignity and abuse, buildings 
such as these are an open wound on our social anatomy. It 
is therefore no surprise that the quesƟ on of ‘who’s heritage 
we are protecƟ ng and upholding’ constantly comes to the 
forefront in debates around heritage buildings. 
On the other hand there is also another argument that is 
centred on memory and historical value as well as potenƟ al 
for change. Le Roux and Mavunganidze (2015: 19) write that, 
“architecture has the potenƟ al to be posiƟ vely and responsibly 
re-inscribed with renewed and inclusive meanings.” The 
gas works represents an integral moment in the history of 
Johannesburg as well as energy producƟ on in the country as 
a whole.
AddiƟ onaly, the retort building on the edge of  Annet street 
remains a strange, other-worldly land mark that ciƟ zens of the 
city use as a tool for geographical orientaƟ on. It is therefore 
important that we re-interpret the Egoli Gas Work’s meaning 
and purpose to the city through the architectural intervenƟ on 
while simultaneously preserving the architectural aspects 
that have become a part of the daily life and memory of 
Johannesburg ciƟ zens.
It is a common understanding that heritage is challenging as 
well as mulƟ -faceted, especially in our culturally contested 
society. However, this must not discourage debate or reduce 
this maƩ er to a peƩ y issue of history and monumentality. The 
provincial heritage laws state that a building older than 60 
years is to be elevated to the status of a historical building. This 
approach by provincial heritage ignores the criƟ cal quesƟ on 
of whether Ɵ me is equivalent to social and historical value. 
It is my understanding that such a shallow interpretaƟ on has 
the potenƟ al to sully the argument on heritage. There is a Ba 
Pedi saying which roughly translates to, “what does not end, 
is unnatural” therefore, heritage cannot be held to ransom by 
misguided, nostalgic aff ecƟ ons for history, nor can the value 
of memory, idenƟ ty and inheritance be dismissed by erasure. 
The quesƟ on that needs to be answered here is whether or not 
the current buildings (ornaments) on site have the potenƟ al 
to refl ect the current social standing on issues of past pain, 
triumphs and humility. In addiƟ on and with parƟ cular focus on 
ingoma, can the buildings on site tell a story where nature is 
given prominence? A possible preposiƟ on is demonstrated by 
fi g 7.7, fi g 7.8 and fi g 7.9 
HOLDING ON 
HERITAGE, HISTORY AND HOME
Fig 7.5: Dilapidated Retort House
Fig 7.6: Coal Incinerators
Fig 7.7: Inside a Neglected Retort House 
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Fig 7.7 is an edited image of a neglected retort building being 
over-taken by the natural environment aŌ er decades of 
being allowed to decay. Maybe one approach to the heritage 
buildings on the site is to allow the natural environment 
respected by ingoma to overtake the structures. On the 
other hand, Fig 7.8 and Fig 7.9 are of a proposal done by 
students of the University of Johannesburg as part of a 
studio session. Here the students breath new life into the 
exisƟ ng buildings to create a renewed landmark for the city. 
These two very diff erent imaginaƟ ons of a future gas works 
site speak to the very real debate about heritage buildings 
in a city like Johannesburg. One could say that the building 
must be allowed to fade, allowed to die as a methaphorical 
representaƟ on of the city’s dark past fading into memory. 
Or it could argued that the building must given renwed life, 
similar to our new, young democracy. 
Fig 7.8: Stundent Proposal #1
Fig 7.9: Student Proposal #2
500M RADIUS 
ANALYSING THE SITE CONTEXT
IMMEDIATE CONTEXT AND NEIGHBOURS
Fig 7.10: Neighbouring Land Uses within a 500m Radius
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VEHICULAR AND PEDESTRIAN MOVEMENT 
Parking for employees of 
frost lofts as well as stu-
dents who study at AFDA.
Street parking for patrons 44 stanley 
and Milpark Gallery
hostile pedestrian environment 
causes dead edges 
life and high 
activity, mainly 
casused by 
accomodation and 
retail
lack gathering space 
or urbna furniture 
discourages human 
interaction.
Fig 7.11: Vehicular Movement: Immediate Context Fig 7.12: Pedestrian Movement
IMAGES OF IMMEDIATE CONTEXT
1
1 1
7
49
5
2
311
4 5
6
7
8
9
10
Fig 7.13: LocaƟ ons and PerspecƟ ves of Images Taken
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1
62
3 10 8
11
8
SITE ANALYSIS
EXISTING AND PRE-EXISTING SITE CONDITIONS
1 ͳ structures removed : washers 
2 - structures removed : underground tar and liquire holders, 
CWG gas holders, purifi ers.  
1
2structures of heritage 
value
currently used as  
parking facility.
Citi power back-
up generators. 
currently not 
in use
Gas holder 3 & 4 
still in operationAdmin block
Parking for 
atlas studios
Retort house 1 & 2 
no longer in use 
Existing workshop rented 
out by Lieberman pottery 
Gas holder 5 is 
dormant
Fig 7.14: History and Heritage Fig 7.15: Current Buildings and AcƟ viƟ es on Site Fig 7.16: Entry and Internal CirculaƟ on
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NATURAL SITE ATTRIBUTES
Steep ridge line Braamfontein 
spruit.
water collection areas. 
These areas are  craters 
that were created by gas 
holders that have been 
removed. 
direction of 
the fall
Fig 7.17:Lay of the Land Fig 7.18:Water Ways and CollecƟ on Areas Fig 7.19: VegetaƟ on
SITE CONSTRAINTS
Fig 7.20: Areas of Possible Residual ContaminaƟ on Fig 7.22: Overlay of the Site ContribuƟ ons and AƩ ributesFig 7.21: Void Space
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
SITE SYNTHESIS
TREES AND VEGETATION
The healing power that ingoma taps into is derived from nature 
and all natural phenomena. Which is why the following study 
is basically a synthesis of the benefi ts the natural environment 
can off er the intervenƟ on.  
Fig 7.23: Contextual Informants: Dominant Green Network
e
a
b
c
d
Fig 7.24: VegetaƟ on on site 
Fig 7.27: Annual Rainfall in Johannesburg
Fig 7.25: Water on Site
a
b
d
Fig 7.26: Rain CollecƟ on PaƩ erns
Fig 7.28: Water Movement Along the Landscape
c
SITE SYNTHESIS
WATER BODIES
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Fig 7.29: Slope Analysis Fig 7.29(a): Slope Analysis
Fig 7.30: Slope Analysis - SecƟ on
Fig 7.31: Wind DirecƟ on 
a
b
d
c
e
Fig 7.32: Ground Cotaminants
SITE SYNTHESIS
TOPOGRAPHY
Fig 7.33
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Fig 7.34
Fig 7.35
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Fig 7.36
Fig 7.37
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Fig 7.38
Fig 7.39
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Fig 7.40
Fig 7.42
a
b
c
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1. TEMBE HOSPITAL  
INTERROGATING AN EXISTING RURAL MODEL
Fig 8.1: KwaTembe homestead layout, (Mhlaba 2008, p108)
2. SANCAKLAR MOSQUE
MERGING THE BUILDING INTO THE LANDSCAPE 
The mosque is well Ɵ ed into the site, a home nes-
tled into the topography for prayers. 
LocaƟ on : Istanbul, Turkey
Architect : Emre Arolat Architects
Project year : 2012
Area : 700 sqm
Fig 8.2: Site Plan
Fig 8.3: Sancaklar Mosque Entrance
Fig 8.4: Sancaklar Mosque Minaret
145
MOTSE WA BA DIMO
Fig 8.5(a): Sancaklar Mosque Floorplan
Fig 8.5(b): SecƟ on E-E
Fig 8.5(c): SecƟ on B-B
The approach from the southern parking lot 
situated on the upper courtyard above the 
building, provides the user with a view of the 
community in the distance; off ering followers 
Ɵ me to refl ect before entering the sanctuary 
below the canopy. The stairs leading into the 
mosque are built into the topography making the 
movement into the building a natural progression. 
The building is designed to distance itself 
from contestaƟ on around architectural form 
and focuses on the essence of religious 
space (Archdaily, 2016). The use of stone and 
concrete in conjuncƟ on with eclecƟ c natural 
lighƟ ng creates a mood of sincere spiritual 
refl ecƟ on. 
Fig 8.6: Sancaklar Mosque Praying Area
3. FREEDOM PARK
WEAVING A NARRATIVE OF HEALING  INTO ARCHITECTURE
LocaƟ on : Pretoria, South Africa
Architect :GAPP, Mashabane Rose Architects and MMA
Project year : 2008 - 2011
Area : 52 hectre site 
Freedom park was part of the South African post apartheid 
democraƟ c project aimed at commemoraƟ ng the struggle 
for freedom. The project is focused on remembering and 
honouring those that passed at the hands of apartheid as well 
as those that passed in the war for freedom that took place 
before apartheid. Many themes are encompassed within 
the spaƟ al intervenƟ on including the centrality of African 
spirituality. This is why a site as large as this allows separate 
and profound spaces along a story path of refl ecƟ on. 
The project has three main areas or spaces leading up the hill. 
The fi rst is the museum ,//Hapo, at the base of hill serving as 
an entry to the site. The second is Isivivane which is a symbolic 
fi nal resƟ ng place for those who lost their lives in the struggle 
for freedom. The fi nal area at the top of the hill is Isikhumbuto 
which features a wall of names of people who perished in 
eight diff erent historical confl icts.  
Fig 8.8: Site Plan of //HapoFig 8.7(a): Western ElevaƟ on
Fig 8.7: Site Plan of Freedom Park
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Many prominent izangoma, such as Credo Mutwa, were 
invited to cleanse the site and perform rituals to lay the 
spirits of those who passed to rest. My site is not nearly 
as large as this one but, the use of topography in creaƟ ng 
a journey on which the same story is able to be seen 
from many perspecƟ ves is interesƟ ng and relevant for my 
intervenƟ on. 
Fig 8.9: Site Plan of Isikhumbuto
Fig 8.8(a): SecƟ on through //Hapo
Fig 8.10: Plan of //Hapo
Fig 8.14: Freedom Park Aerial view
Fig 8.11: Plan of //Hapo Fig 8.12: Isikhumbuto Building Fig 8.13:Isikhumbuto Building at night
4. NEW ARTIST’S RESIDENCY
TRADITIONAL MATERIALS RE-INTERPRETED
Fig 8.15: Site Plan
This new exhibiƟ on (meeƟ ng space, market space) was 
designed and built on the site of an exisƟ ng arƟ st’s residence. 
The building was put together using three main materials : 
bamboo, thatch and bricks. The construcƟ on was also carried 
out using local materials and technologies in conjuncƟ on with 
the innovaƟ ve design resoluƟ on of the architect.   
With regards to my architectural intervenƟ on, materials 
are incredibly important. More than one of the isangoma 
interviewed, stressed the importance of materials that are 
familiar to the ancestors and thatch was one such material. 
The re-interpretaƟ on and modifi caƟ on of tradiƟ onal materials 
and building techniques is at the heart of this precedent. In 
addiƟ on, the new arƟ st’s residence refl ects something that I 
believe is at the heart of true African architecture which is the 
aestheƟ c of hands. This refers to a building, space or elements 
that demonstrate the craŌ  of the people, the eff ort of their 
hands is refl ected in the work as opposed to architecture that 
has the clinical aestheƟ c of factory fabricaƟ on.   
Fig 8.16(a): West ElevaƟ on
Fig 8.16(b): East ElevaƟ on
LocaƟ on : Sinthian, Senegal
Architect : Toshiko Mori
Project year : 2015
Area : unknown
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Fig 2.92: Floor plan
Fig 8.17: Floor Plan
Fig 8.18: Thatch roof
Fig 8.23 : Rain water collecƟ on 
Fig 8.22 :Material layers
Fig 8.19: Sinthian, Senegal Architecture
Fig 8.20: Natural Building Material
Fig 8.21: Communal Gathering Space
5. KURUMAN
TAKING A NOTE FROM NATURAL RITUAL SPACES
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PROGRAM AND DESIGN BRIEF 
CHAPTER 
09
A RESEARCH INFORMED BRIEF 
As a starƟ ng point for wriƟ ng a brief and developing a 
program, it was important for me to interrogate exactly 
what the most benefi cial research fi ndings have been for 
the architectural intervenƟ on. I have realised that the most 
insight was gained from my conversaƟ ons with izangoma 
and ithwasana. AdmiƩ edly the literary research has been 
informaƟ ve however I would limit its usefulness to aiding 
in formulaƟ ng criƟ cal quesƟ ons and I suppose opinions. 
The brief and programme have been based mainly on 
three informants. The fi rst is the knowledge garnered 
from interviews. The second has been the observaƟ on of 
rituals as well as the daily life experience of ithwasana and 
izangoma in the spaces they use and occupy and lastly the 
site; merging the proposed intervenƟ on with all its ritual 
and esoteric needs with a prominent, public site. In the 
urban intervenƟ on it is clear that the site will be open to 
the public, eff ecƟ vely acƟ ng as a social and public space. 
The challenge of course, is developing spaƟ al mechanisms 
to defi ne what is public and what is private. 
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LEARNING FROM THE ANCESTORS
IN CONVERSATIONS with izangoma 
GOGO MANDY 
ISANGOMA 
TEMBISA 
Gogo Mandy highlights the importance of the 
materials used in construcƟ ng a ndumba. Ac-
cording to her, the ancestors being an old peo-
ple prefer to see the materials they are/ were 
accustomed to in their lifeƟ me. She stresses 
the importance of a thatched roof, staƟ ng that 
the  walls can be made of any old material but, 
the roof must be thatched or the ceiling made 
of reeds or a similar material.  
Mkhulu Sicelo describes the power and energy 
of all things natural. He teaches me that the 
ancestors and consequently izangoma derive 
their power from the air, the mountains, rivers 
and trees. Furthermore, he states that spaces 
like man-made dams or arƟ fi cial mountains 
constructed out of boulders are just as eff ecƟ ve 
as the real thing because the posiƟ ve intenƟ on 
and rituals will give those spaces power.
MKHULU MANDLA
ISANGOMA, PROPHET 
DAVEYTON
GOBELA INGRID
ISANGOMA 
TEMBISA
During our Ɵ me together gobela focused 
mainly on the need to connect and meet other 
pracƟ Ɵ oners. She lamented the fact that she 
did not have the space to house and entertain 
other izangoma. Another important piece of 
informaƟ on she imparted was the need to house 
ithwasana who are at diff erent stages of their 
iniƟ aƟ on separately. Again space constraints have 
prevented her from ensuring that new iniƟ ates 
in their cleansing phase do not sleep in the same 
space as outgoing iniƟ ates. 
Fig 9.1: Gogo Mandy Fig 9.2: Mkhulu Mandla Fig 9.3: Gobela ingrid
ZAWO QINA 
HAS BEEN CALLED - has not started the process
JOHANNESBURG
SELINA MAKHURA
ITHWASANA
KEMPTON PARK
TEBOGO MOLEFE
BEEN CALLED - has not started the process
BENONI
Zawo lives and works in Johannesburg, she has recently 
been told that she has been called. Although this is  the 
case, she has not yet begun the process of iniƟ aƟ on. 
This is partly due to the fact that she is working and 
supporƟ ng her sister and therefore cannot aff ord to stop 
working. She is using this Ɵ me before her iniƟ aƟ on to 
learn more. It is apparent that it would be benefi cial if 
there was a place in the city where she could get a beƩ er 
understanding and possibly complete her iniƟ aƟ on while 
working. 
Selina, who has been a great guide to my research, 
oŌ en menƟ ons how a lot of the things that are done 
no longer hold signifi cance or rather are done wrong. 
For instance, ithwasana are supposed to sleep on the 
fl oor yet at the impande she went to, ithwasana slept 
on a maƩ ress. Being allowed to observe her while in 
training also imparted many spaƟ al lessons such as 
ithwasana spend plenty of Ɵ me on their knees, this 
says something about the fl ooring and circulaƟ on. 
Mme Molefe has thus far accepted the ances-
tors in her life and under gone the beginning of 
ukuthwasa but her gobela does not have the 
space to iniƟ ate her and she cannot undergo 
iniƟ aƟ on in the rural areas as she has work and 
family obligaƟ ons. 
LEARNING FROM THE ANCESTORS
IN CONVERSATIONS with future izangoma
Fig 9.4: Qina Fig 9.5: Makhura Fig 9.6: Molefe
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INFORMANTS 
LITERATURE : African spirituality
                           Cults of affl  icƟ ons
                           Ancestry 
                           UrbanisaƟ on
                           Apartheid townships
                         
Nature and Community are uppermost
Drums, rituals and ceremony
Parallel dimension connected to this one
Loss of spaƟ al agency changes tradiƟ ons
Inadequate SpaƟ al adaptaƟ ons
                         
Spaces that accommodate and elevate the spa-
Ɵ al needs of ingoma for the greater public good 
- Ritual spaces
- Regulatory body
- Social and cultural  
   custodianship
- Cultural EducaƟ on
- Ukuthwasa
- ConsulƟ ng 
- Sale of umuƟ 
- ResidenƟ al component
- Esoteric spaƟ al 
   requirements
- Knowledge creaƟ on
   faciliƟ es
THE PUBLIC GOOD
INGOMA
IncorporaƟ ng the current spaƟ al adaptaƟ ons 
that have changed the spaƟ al nature of ingoma 
in the urban sphere  
GeneraƟ ng spaces that accommodate not 
only the direct users (Izangoma, ithwasana, 
consultees) but also, the general public who 
lack the space to conduct ancestral rituals and 
ceremonies 
Learning and taking from exisƟ ng architectural 
precedents. Tectonics, materials and spaƟ al 
confi guraƟ ons that align with the architectural 
mission. 
A sincere applicaƟ on of the research on the site, 
in the form of an architectural intervenƟ on. 
State of current spaƟ al use 
SpaƟ ality of esoteric rituals 
How to design certain spaces
CorrecƟ ng spaƟ al misconcepƟ ons
Nature of place surrounding the site
                         
Space to pracƟ ce adequately
Convenient, close and recognised space
Space for ritual slaughter and esoteric ceremonies
Self RegulaƟ on and public interacƟ on
                         
A working, ‘fully equipped’ Ingoma pracƟ ce. 
Returning the building to the earth
NarraƟ ve oriented CirculaƟ on : public space
Re-interpreƟ ng material
Natures space and place making
                         
InprinƟ ng a natural future onto 
a mechanical past 
RESEARCH : Case studies 
                        Ritual observaƟ ons
                        ConversaƟ ons (Interviews)
                        ConsultaƟ ons
                        Mapping
                        Urban interogaƟ on
THE NEED : Izangoma
                        Ithwasana
                       The general public  
PRECEDENTS : Tembe hospital
                             Sancaklar mosque
                             Freedom Park
                             ArƟ st’s residence
                             Kuruman ritual spaces
SITE : The Egoli Gas Works
FINDINGS DESIGN BRIEF FORMULATION PROGRAM FORMULATION 
PROGRESSION
FROM RESEARCH TO SPACE
SPATIAL RELATIONSHIPS 
USERS 
DESIGN BRIEF
DESIGN ETHOS, ARCHITECTURAL 
Currently the spaces that many Izangoma work out 
of not only  lack adequate basic spaƟ al requirements 
but are also sƟ ll stuck in the ‘the need’. The design 
brief must begin to apply a tool that has thus far not 
been applied. ImaginaƟ on and re-defi niƟ on within the 
boundaries of the culture and pracƟ ce must be at the 
core of the design culture. Ingoma is based on tapping 
into a knowledge of our ancestry, a sacred knowledge. 
Drawing from the past has been the driver behind 
many of the decisions and customs. Although this is 
undoubtedly the core of this way of life, it is also more 
fl exible than the space refl ects. The brief aims to stretch 
this fl exibility as far as is possible to develop a design 
resoluƟ on that refl ects a past as well as an imagined 
eternity.  To summarise the design brief must do the 
following : 
R-®ÄãÙÖÙã ã« ÝÖã®½ ®Ã¦Ùù Ê¥ ®Ä¦ÊÃ
Ù-®Ã¦®Ä ã« ÙÊ½ Ê¥ Ù«®ããçÙ ¥ÊÙ ã« çÝ Ê¥ 
ÝÊãÙ® Ù®ãç½
ã« Ù«®ããçÙ ÃçÝã Ù¥½ã ÄãçÙ, ®Ä ®ã’Ý ¥ÊÙÃ, 
®Ùç½ã®ÊÄ Ä ÃãÙ®½®ãù. 
PÙÊò® Ý¥, ½Ä, ÊÃ¥ÊÙã½ Ù®ãç½ ÝÖÝ ¥ÊÙ 
Êã« ÖÙã®ã®ÊÄÙÝ Ê¥ ®Ä¦ÊÃ Ý ó½½ Ý ã« Öç½® ã 
½Ù¦
T« Ù«®ããçÙ ÃçÝã  Ù½ã ãÊ ã« çÙÄ Ý«Ã 
Ä Ù¥½ã ã« ®Ý ÖÙÊÖ¦ã ù ã« çÙÄ Ý«Ã 
Ä ã« Ù«®ããçÙ½ ¦Ê½Ý
PRIMARY USERS 
HEALING 
WELLNESS 
SECONDARY USERS 
KNOWLEDGE 
TRANSFER 
TERTIARY USERS 
SOCIETY
  
ANCESTORS 
ISANGOMA 
ITHWASANA
SPIRIT CHURCHES 
PUBLIC USING SITE AS 
A PARK OR WALKING/
CYCLING ROUTE
PUBLIC USING FACILITIES
RESEARCHERS 
ACADEMICS
MEDICAL PRACTITIONERS
IDLOZI 
& 
ITHWASANA
ISANGOMA
& 
ITHWASANA
ITHWASANA
& 
ITHWASANA
ITHWASANA
& 
MEDICAL 
STUDENTS
INYANGA 
& 
BIO-CHEMISTS
FAMILIES
& 
ISANGOMA
SOCIETY 
& 
INGOMA PERCEPTION 
MANAGEMENT
DOCTORS 
&
IZANGOMA
Fig 9.7: Programme RelaƟ onships
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PROGRAM
SPATIAL EXPLORATIONS AND NARRATIVES
CHAPTER 
10
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MEMORY AND THE LIVED
THE PARADOX EXPRESSED THROUGH THE SITE
The memory that 
the site carries 
of the past gas 
producƟ on 
funcƟ ons is sƟ ll 
expressed by 
the paths and 
roads that give 
an indicaƟ on 
of previous 
movement on the 
site. 
The main 
movement 
arteries on site 
are isolated, 
giving presence 
as the imprinted 
memory on the 
land. 
This line of 
memory is 
juxtaposed 
or crossed by 
lines of culture, 
experience, 
migraƟ on and 
Ɵ me etc. 
Fig 10.1: ExisƟ ng movement routes and structures Fig 10.2: IsolaƟ ng the ExisƟ ng Movement Routes Fig 10.3: Opposing the ExisƟ ng with the Proposed
Fig 10.4(b): Giving Form to the Programme ZonesFig 10.4(a): GeneraƟ ng Programme Zones along the exisƟ ng route
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SITE MASTER PLAN
REFLECTING MEMORY OF SITE 
THROUGH INGOMA. 
Fig 10.5(b): PrioraƟ sing the Main Movement RoutesFig 10.5(a): Concept Sketch of Master Plan
Fig 10.6(b): Final sketch of Master planFig 10.6(a): Giving Form to the Master Plan
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Fig 10.7(b): Final sketch of Master Plan rev3Fig 10.7(a): Final Sketch of Master Plan rev2
MOTSE WA BA DIMO MASTER PLAN
HOME, HOMESTEAD, SETTLEMENT
The term or word motse does not only refer to a home, 
singular dwelling or stand alone building but also to a 
combinaƟ on of buildings or dwellings that work in tendum.  
motse speaks to the cooperaƟ ve nature of a combinaƟ on 
or series of buildings that facilitate one goal: The comfort 
and livelihood of the user, community member or family. 
With regards to ingoma, the network between academia 
(educaƟ on), medicine and society at large is criƟ cal as it is 
this network that allows ingoma to integrate itself into the 
community. In the case of our intervenƟ on the enƟ re site 
makes up motse, therefore the master plan is designed with 
this in mind. On a wider perspecƟ ve all the funcƟ ons of the 
site work in tendum to ensure a dialogue between Ingoma 
and the surrounding community. 
The ritual process of iniƟ aƟ on into ingoma is based on an 
apprenƟ ceship-like relaƟ onship between ithwasana and 
izangoma. This is why the site is designed to be run jointly by 
izangoma and ithwasana. The funcƟ ons of site work together 
in order to create a learning environment for ithwasana, 
be it through the growing of herbs on the herb plantaƟ on 
or learning how to interact with clients by working with 
isangoma through the consultancy. This is the case with many 
of the funcƟ ons on the site. This will be demonstrated by the 
analysis and graphic explanaƟ on of the buildings on the site 
and their funcƟ ons. 
UKUTHWASA MPANDE 
(SCHOOL)
OUTDOOR HERB PLANTATION 
(ARCHIVE)
RETORT BUILDING - NEW MUSE-
UM OF INDUSTRIAL HISTORY
EXISTIING GAS HOLDERS TO 
BE CONVERTED IN ANCESTRAL 
ARCHIVES
MUTI AND ANIMAL PRODUCTS 
SALE WITH BUILT IN 
GREENHOUSES 
NMT (NON- MOTORISED 
TRANSPORTATION) PARK AND 
STORE FOR CYCLISTS AND 
RUNNERS
Fig 10.8: Final Master plan Drawing
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Fig 10.9(a): Herb Greenhouse and market 
TradiƟ onal healers organisaƟ on offi  ces
Park and ride; recreaƟ onal, retail
MuƟ  & paraphinalia market 
social digital studios
Greenhouses and hydroponics centre
Fig 10.10(a): NMT area and Motse administraƟ on building
Fig 10.11(a): Ancestral archives
Fig 10.12(a): Retort house museum
Ancestral archive for izangoma
Ancestral archive for the public
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The iniƟ al model exploraƟ on was aimed at fi nding a place 
to situate the building/intervenƟ on on a site as large as 
this one. The exercise is a raw, open ended model making 
study which interrogates the fall on site, form and the 
relaƟ onship or lack there of between the exisƟ ng building 
and the proposed intervenƟ on. The study is focused on the 
south-easter edge of the site due to the proliferaƟ on of 
vegetaƟ on, contours and natural/ arƟ fi cial water bodies. 
MODEL EXPLORATION 1
WHERE AND HOW TO SETTLE ON THE SITE
Fig 10.13: Focus of Model making exercise 
MODEL EXPLORATION 2
OPPOSITIONS : THE SITE AND THE BUILDING. 
The intenƟ on of the second round of model exploraƟ ons 
was  to focus on expressing parƟ cular relaƟ onships as well 
as paradoxical ideas inherent in ingoma. The idea was to 
explore the relaƟ onship between the building, the site and 
the braamfontein spruit, in addiƟ on the forms and planes are 
directly exploring paradoxes like ethereal and solid; organic 
and geometric etc . This exercise was also focused on the 
South-eastern edge of the site where the braamfontein spruit 
enters the site  
ETHEREAL AND SOLID  
a
c
a b
d
f
Fig 10.14 : Area of Model ExploraƟ on ORGANIC AND GEOMETRIC 
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g h
k l
n o
RITUAL AND RANDOM (PATTERN & SPORADIC) SECRET AND SACRED 
j
m
p
Fig 10.14(a) : Lower Ground Floor Programme
Fig 10.14(b) : Upper Ground Floor Programme
Fig 10.14 :Sketch Plan of Ukuthwasa Spaces
INDUCTION
CLEANSING
HOUSING 
DAILY 
RITUAL
HOUSING 
DAILY 
RITUAL
RESEARCH AND 
EXPERIMENTS
RITU
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DESIGN ITERATION 1 
RITUALISING SPACE
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Fig 10.14(c) : SecƟ on through Auditorium 
Fig 10.14(d) : Sketch SecƟ on a
Fig 10.14(e) : Sketch SecƟ on b Fig 10.14(f) : SecƟ on through teaching Spaces
DESIGN ITERATION 2 
REINTERPRETING THE NDUMBA -
(PRESENTED AT ORAL EXAMINATION)
semi-private space  
private space
public space
Fig 10.15(a) : AŌ er Bourdier 1985: 36   
 What is the ndumba 
Throughout the history of our conƟ nent, the ndumba has 
been designed in many form within many contexts. The 
pyramids which I believe is one of the conƟ nest’s oldest 
demonstraƟ on of a societal or naƟ onal ndumba are an 
example of the varying scale and addiƟ onal funcƟ ons of 
a ndumba. One thing is common: the ndumba as a shrine 
can and must be re-interpreted in order to ensure its 
conƟ nuity and relevance. 
The main aƩ ribute that can learned from ritual spaces, 
more especially those associated with rites of passage is 
the idea of shedding a past. The temporary shelters used 
to house male iniƟ ates engaged in the rite of passage of 
manhood are burnt at the end of the months long ritual 
symbolising shedding the old for the new. A similar idea 
is refl ected in the elongated precession like design of the 
building, signifying a start and a defi nite end. 
Fig 10.15 :Site Plan Fig 10.15(c) :AbstracƟ ng the ndumba b
Fig 10.15(b) :AbstracƟ ng the ndumba a
Fig 10.15(a) :Architectural elements of the ndumba
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 Fig 10.20 Progression of SecƟ ons
Fig 10.19 Sketch PerspecƟ ve
Fig 10.16: IniƟ al Sketch Plan Fig 10.17: Infusing Ritual Spaces Fig 10.18: InserƟ ng formal Spaces
Fig 10.21(a) :Sketch Detail
Fig 10.21 :Final Design Drawings presented at iniƟ al oral exam Fig 10.21(b)
175
MOTSE WA BA DIMO
Fig 10.21(c)
Fig 10.21(d)
Fig 10.21(h) :Sketch Detail
Fig 10.21(i)
Fig 10.21(e) :Cleansing Spaces
Fig 10.21(f) :AccommodaƟ on Spaces
Fig 10.21(g) :Ceremonial Ritual Spaces
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Fig 10.21(J) :PerspecƟ ve Ritual Gathering Spaces Fig 10.21(k) :PerspecƟ ve of Esoteric Ritual Spaces
Fig 10.22 :PerspecƟ ve of performance ritual spaces
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Fig 10.23 :PerspecƟ ve of entrance path to Ingoma facility
DESIGN ITERATION 3 
NATURE, RITUAL AND THE BUILDING
walk from the ndumba to Ancestral 
prayer space(emaganzelweni), 
-- pahla(communicate with the 
ancestors -- back then head back to 
ndumba.  
 EMAGANZELWENI ΈOUTDOORΉ
 EMAGANZELWENI
She then performs the ancestral 
dance in the siƫ  ng posiƟ on in all four 
direcƟ ons. 
NDUMBA (INDOOR)
Ithwasana returns to the front yard 
outside the gates and praises the 
Mndawo spirits, begging them for 
access. 
ENTRANCE (OUTDOOR)
ENTRANCE
In the ndumba Ithwasana turns off  
the candle then sings and wails unƟ l 
gobela comes to play the drums to 
appease the ancestors.
NDUMBA (INDOOR)
The ithwasana will then perform 
the ancestral dance, starƟ ng in the 
ndumba out into the open area
UKUGIDA (OUTDOOR)
UKUGIDA
Ithwasana wake up at 3am and bath 
using a bucket with cold water.
BATHING AREA (OUTDOOR)
Ithwasana wake up at 4am bath 
using a bucket with cold water. 
BATHING AREA (OUTDOOR)
Everyone goes to emaganzweleni 
with two white chickens, 
umqhombothi (tradiƟ onal beer), 
brandy, gin and red wine. Ugobela 
slaughters the chickens. 
 EMAGANZELWENI ΈOUTDOORΉ
Drums are played and the 
ithwasana perform the ancestral 
dances in the ndumba and 
ukugida space 
UKUGIDA ΈOUTDOORΉ
Ithwasana goes to the ndumba 
with gobela to consult ancestors.
NDUMBA (INDOOR)
Family and ithwasana are 
ushered to the sleeping ndumba
NDUMBA (INDOOR)
Then ritual performances then 
ceremoniously move to the 
public ceremonial space. 
CEREMONIAL SPACE (INDOOR)
BATHING AREA (OUTDOOR)
INDOOR - OUTDOOR RELATIONSHIP
Ithwasana beat the ancestral muƟ  to 
a froth then light a candle, then burn 
imphepho and conƟ nue to beat the 
ancestral muƟ .   
NDUMBA (INDOOR)
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Indoor - Outdoor 
The relaƟ onship between indoor and 
outdoor space is incredibly inƟ mate for 
all kinds of rituals. This reinforces the 
dependence on natural environments 
here represented by the outdoor spaces. 
The other important insight is that there 
are only 2 spaces that need be indoors. 
The ndumba and a covered area for 
public ceremonies. 
Fig 10.24 :Daily Ritual Process of Ithwasana Fig 10.24 :Ceremonial Ritual of Umgatsheko
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Red boundary indicates the 
secƟ on of the site where 
the intended intervenƟ on 
will be situated 
steep sloped areas 
PrioriƟ sing outdoor spaces
AŌ er recognising that the 
majority of spaces used in the 
ritual iniƟ aƟ on of ithwasana 
are outdoor spaces it was 
integral that we prioriƟ se 
the outdoor spaces. Firstly 
we idenƟ fy areas of the site 
where the land is already 
naturally hospitable. We 
prioriƟ se these spaces as 
the necessary outdoor ritual 
spaces. The landscaping 
retains as much of the natural 
aƩ ributes of the site.  
The building
The building is then nestled 
into the steep sloped areas 
of the site. By tucking the 
building into the “unusable” 
areas of the site we are able 
to retain a majority of the 
vegetaƟ on as well as allow 
the building to disappear.
Fig 10.26 :Indoor - outdoor Ritual spaces relaƟ ve to the slope Fig 10.27 :Sketch SecƟ on of the building sunken into the slope
Fig 10.28 :areas of outdoor rituals 
Welcome spaces 
Public ceremonies 
Family meeƟ ngs
InducƟ on spaces
Public exhibiƟ ons
Story telling 
Cleansing spaces
Emaganzweleni
Ukugida space 
Ceremonial space
Slaughter space
Story telling space

The higher and further 
one goes with-in the 
spaces, the more esoteric 
the pracƟ ces become. 
Fig 10.25 :Site Plan 
-outdoor ritual areas
Fig 10.29 :areas of outdoor rituals 
Fig 10.30 : Sketch Site Plan
Movement  paƩ erns of izangoma
Ritual spaces
Movement  paƩ erns of cyclists/walkers
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Fig 10.33 : Sketch Plan
Fig 10.31 : Sketch secƟ on of sunken ritual spaces Fig 10.32 : Sketch secƟ on of slope manipulaƟ on
Why the hands
The concept of the hands is 
based on the desire to form 
a building that appears to be 
clawing its way from the heart 
of the earth. The skyward 
facing buildings are intended 
to capture sunlight as well as 
channel the water towards 
designated collecƟ on areas
THE HANDS OF THE ANCESTORS COVERING THE BUILDING
Fig 10.34 : Sketch fi rst fl oor Plan
Fig 10.34(a) : The Hands Fig 10.34(b) : The hands generate a form Fig 10.34(c) : RelaƟ onship of the Site and the Building
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Disappearing into the natural environment
The secƟ ons give us a clear indicaƟ on of how the building is designed to 
blend into the surrounding environment. The outdoor auditoriums allow 
for lessons to be conducted on subject maƩ er that is based with-in the 
natural environment such as herbs, animals and natural phenomena. 
The fall of the roof allow for easy channeling of rain water ad the 
skyward facing facades ensure that light is able to penetrate through the 
trees and into the building. 
Fig 10.35 :SecƟ on B - B
Fig 10.36 :SecƟ on A - A
Fig 10.37 :Sketch of SecƟ on A - A Fig 10.38 :Sketch Fig 10.39 : Sketch of secƟ on C - C
ConsultaƟ on ndumba
Public
EducaƟ onal facility
Semi-public 
Public cleansing areas
Private
AccommodaƟ on
DESIGN ITERATION 4  
INTRODUCING THE BRAAMFONTEIN SPRUIT 
semi-private 
space  
public space
public space
public space
private space
private space
Public spaces
Public movement 
routes
Ingoma spaces
movement 
paƩ erns of 
isangoma and 
ithwasana
semi-public 
space 
Programme
Levels of Privacy
Fig 10.40 : RelaƟ onship between the 
contours & the Braamfontein spruit
Fig 10.41 : Movement PaƩ erns
Fig 10.42 : Private - public zones Fig 10.44 : Private - Public Programme
Fig 10.43 : Programme
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Fig 10.45 : Sketch Ground Floor Plan Fig 10.46 : First Floor Plan Public Fig 10.47 : Second Floor Plan Public
Fig 10.48 : Sketch of North ElevaƟ on
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EARTH CONSTRUCTION STRATEGY
+
=
+
+
The relaƟ onship between 
the site the building is 
strengthened by using 
the earth excavated to 
produce compressed 
earth bricks used for the 
vaulted roofs as well as for 
the rammed earth walls. 
The resulƟ ng architecture 
is a re-imaginaƟ on of 
a method of building 
that has been in use for 
generaƟ ons all over the 
conƟ nent. The aestheƟ c 
speaks to the Ɵ melessness 
of the ingoma and its 
ancient roots.  
Fig 10.49 : Earth ConstrucƟ on Process
Fig 10.50 : Rammed Earth Detail
Fig 10.54 : SecƟ on 
Fig 10.51 : Vaulted Roof Detail
Fig 10.52 : Nubian Vaults
Fig 10.53 : Nubian Vaults 2
Fig 10.55 : Frontal PerspecƟ ve
Fig 10.56 : North-South SecƟ on Fig 10.57 : Public Cleansing Area PerspecƟ ve
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Fig 10.58 : SecƟ on A - A
DESIGN ITERATION 5
EXPOSURE AND ISOLATION
NECESSARY EXPOSURE
Ithwasana, Izangoma & Idlozi 
NECCESSARY 
EXPOSURE
ISOLATION - ONENESS
Ithwasana & Idlozi 
Programme, pyramid and site
ONENESS
LESSER EXPOSURE 
fellow Ithwasana, Izangoma & Idlozi 
LESSER EXPOSURE
GREAT EXPOSURE 
change,illness, family, 
detachment, fellow Ithwasana, 
Izangoma & Idlozi 
GREAT EXPOSURE 
Ithwasana living and sleeping 
Izangoma living and pracƟ cing 
Semi - Public spaces for Ingoma n the network
Public spaces
Pyramid of exposure
The linear lessening of infl uences can 
actually be interpreted as a pyramid. 
The higher ithwasa goes, the lesser the 
infl uences on their iniƟ aƟ on become. 
This is refl ected in the spaces becoming 
decidedly smaller and more private
By taking advantage of the steep fall 
of the site in the same region where 
there is a proliferaƟ on of vegetaƟ on, 
the braamfontein spruit and a sense 
of tranquility. The fall of the site allows 
us to directly apply the pyramid of 
infl uence  
Fig 10.59 :Exposure and IsolaƟ on study (page 193 to194 )
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PRIVATE vs PUBLIC
DiagramaƟ c secƟ on of heirachies
Ritual spaces
Sacred vs Secret 
The diffi  culty with public spaces meet-
ing somewhat private programmes is 
the negoƟ aƟ on between restricƟ ons 
without using walls or fences. The 
intervenƟ on intends to restrict access 
to sacred spaces by manipulaƟ ng the 
fall, trees and visual lines as opposed to 
using hard boundaries. 
Seminar spaces 
Research faciliƟ es 
Archives 
InteracƟ on spaces
Admin spaces
ResƟ ng spaces 
Public cleansing
Public ritual spaces
Welcome spaces 
InformaƟ on spaces
Public ceremonies 
ConsultaƟ ons
Family meeƟ ngs
InducƟ on spaces
ndumba 
Story telling spaces
The public interacts with 
ingoma in neutral spaces. 
Knowledge exchange between 
the medical, academic network 
and ingoma. 
PUBLIC
PRIVATE
Sewing & beading 
Living 
Isangoma’s family 
Isangoma’s pracƟ ce
MuƟ  store 
Sleeping ndumba 
Cleansing spaces
Emaganzweleni
Ukugida space 
Ceremonial space
Slaughter space
Story telling space
Living, interacƟ ng and the imparƟ ng of 
knowledge from Isangoma to Ithwasana. 
From Idlozi to Ithwasana
SECRET 
VS 
SACRET 
TT
Space of a client 
or member of the 
community
The ancestors 
space
The space of 
the sangoma
EXPRESSING EXPOSURE & ISOLATION THROUGH THE 
RELATIONSHIP OF ISANGOMA, ITHWASANA & THE ANCESTORS
The relaƟ onship 
shared by an iniƟ ate, 
their mentor and the 
ancestors is synonymous 
to the relaƟ onship that 
ingoma, the community 
and the ancestors 
share. The ancestors 
hold the two other 
parƟ es together as well 
as govern the levels of 
interacƟ on. Regarding 
the design of the 
building. There are two 
main things to consider 
: Ithwasana have a daily 
rituals which must be 
engaged in private and 
mainly outdoors. On the 
other hand there are 
rituals that the public 
in conjuncƟ on with 
isangoma will perform 
from Ɵ me to Ɵ me. These 
public rituals range from 
ceremonies of thanks 
to cleansing etc , some 
performed indoors, 
others outdoors. So the 
negoƟ aƟ on between the 
esoteric and profane is 
expressed and organised 
by spaƟ alising this 
relaƟ onships. We use 
the braamfontein spruit 
as the central ancestral 
space. 
The relaƟ onship between ithwasana, 
isangoma and idlozi can be used to 
express the relaƟ onship between the 
what is public vs what is private and the 
rituals that hold them togetherspirits of the forest
trees on site
spirits of the river
braamfontein spruit
spirits of the mountains
spirits of the mountains
Plan of Ndumba
SecƟ on of Ndumba
ConsultaƟ on in progress
Isangoma, Idlozi & Ithwasana
steep slopes on site
Fig 10.60 :SpaƟ al relaƟ onship between ithwasana, izangoma & idlozi study (page 195 - 196)
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ABSTRACTING THE PYRAMID
The abstracƟ on of the pyramid of exposure naturally 
creates spaces for public rituals below the main structure 
where the vegetaƟ on and natural environment is 
preserved while elevaƟ ng the programme that has more 
specifi c, normaƟ ve funcƟ ons to the higher levels. The two 
building are separated by an open space below which 
the Braamfontein spruit fl ows.  This space can righƞ ully 
be seen as the realm of the ancestors where the daily 
esoteric rituals of ithwasana will take place. 
NECCESSARY 
EXPOSURE
ONENESS
LESSER EXPOSURE
GREAT EXPOSURE 
Fig 10.61 :ProgrammaƟ c relaƟ onships (page 197 - 198)
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Isangoma accommodaƟ on
Isangoma accommodaƟ on
Rituals & rights of passage
Ithwasana accommodaƟ on
Ithwasana accommodaƟ on
Spiritual & physical healing
ingoma related health
AdministraƟ on
Knowledge transfer
Indigenous knowledge
Herb archives
Library
Toilets
western health and wellness
General health
Health and wellness centre
Living archives
Western knowledge
Indumba
Computer lab
Seminar spaces
CirculaƟ on
ProgrammaƟ c adjacencies
Programme clusters
Programme
The three major programmaƟ c 
funcƟ ons of the building refl ect 
the three central roles ingoma 
plays in the community. 
PROGRAMME, ADJACENCIES AND CIRCULATION
The structural system allows for the many 
intricacies that we do not know and/or 
understand due to sacred or secret reasons and 
therefore have not been accommodated can 
be built into the building at a later stage.  There 
are many spaces that as a designer we may not 
immediately see or understand especially with 
a typology that is relaƟ vely untested in this 
context. We have leŌ  gaps for light, airfl ow and 
experienƟ al reasons for now but at a later stage 
if the users so deemed it they can build what 
they need into these gaps
DESIGNING FOR PROBABLE ADAPTATION
SpaƟ al adaptaƟ on 
Fig 10.62 :SpaƟ al allocaƟ ons(page 199 - 200)
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Designated Public ritual spaces
The public ceremonial and 
communal ritual spaces will be 
situated below the working spaces 
so as to allow easy access for the 
public and ensure that the space 
can accomodate as many people as 
possible by being able to spill out to 
the open areas. 
THE BUILDING 
Design development and fi nal design resoluƟ on
CHAPTER 
11
DESIGN DEVELOPMENT 
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Fig 11.1 : Aerial Site PerspecƟ ve Fig 11.2 : Site Plan 
DESIGN DEVELOPMENT 
UP
16
13
16
13
UP
1613
DN
UP
16
13
UP
6287+6287+
5
5508
1
5506
6
5508
6287+6287+
5
5508
1
5506
6
5508
5
5508
1
5506
6
5508
Fig 11.3 : Ground Floor Plan Fig 11.4 :First Floor Plan Fig 11.5 :Second Floor Plan
N
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Fig 11.6 :SECTION 6
Fig 11.7:SECTION 5
Fig 11.8 :North ElevaƟ on
Fig 11.9 :West ElevaƟ on
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Fig 11.10 :South ElevaƟ on
Fig 11.11:West ElevaƟ on of AccommodaƟ on Units
Fig 11.12 :East ElevaƟ on
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Fig 11.13 :Internal First Floor PerspecƟ ve of Passage
Fig 11.14 :PerspecƟ ve of outdoor ritual space inbetween buildings
Fig 11.15 :West Facing PerspecƟ ve of Entrance
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FINAL DESIGN RESOLUTION 
Fig 11.16 :Spirits In The Sky PerspecƟ ve
Fig 11.17 :Ground Floor Plan Fig 11.18 :First Floor Plan Fig 11.19 :Second Floor Plan
211
MOTSE WA BA DIMO
Fig 11.20 :Central Walkway PerspecƟ ve
Fig 11.21 :SecƟ on D - D
Fig 11.22 :South ElevaƟ on
Fig 11.23 :SecƟ on A - A
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Fig 11.24 :Perimeter SecƟ on 
Fig 11.25 :West Facing PerspecƟ ve 
Fig 11.26 :Western ElevaƟ on
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Fig 11.28 :SecƟ on C - C
Fig 11.27 :North ElevaƟ on
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Fig 11.29 :SecƟ on B - B
Fig 11.30 :Sustainability secƟ onal perspecƟ ve
Water FiltraƟ on system
In the rainy season, water is collected and direct-
ed in some areas to natural fi ltraƟ on system as 
is shown by the image above. Ithwasana will use 
this water for rituals,outdoor bathing and the 
like Excess water is diverted to water tanks at the 
boƩ om of the slope. 
Solar panels 
North facing solar panels will be used to alleviate 
the pressure on the grid. 
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Water tanks 
At the lowest point of the slope are 
water tanks that will store the water 
that is collected using a network of 
gulleys and storm water pipes. This 
water will then be used in the dry 
months for public rituals or to water 
herbs and trees. 
Fig 11.31 :East ElevaƟ on of Main Building
Fig 11.32 :West elevaƟ on of Ritual spaces
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A WAY FORWARD
CONCLUSIONS AND REFLECTIONS  
At the centre of this research report is the relaƟ onship that 
ingoma shares with the urban construct and as the report 
has demonstrated; the resultant of a place meeƟ ng an idea 
is architecture. Throughout history the European concept 
of urbanity and tradiƟ onally African insƟ tuƟ ons have been 
wrestling for social posiƟ on and validaƟ on. The obvious 
challenge therefore was laying out the intricacies that are 
associated with ingoma (histories, rituals, social percepƟ ons 
and the like) as well as the challenges faced by architecture 
on an urban scale. The report brings clarity to the kind of 
mechanisms, theoreƟ cal and spaƟ al, that are necessary 
to build a relaƟ onship between an Afrocentric esoteric 
knowledge insƟ tuƟ on and tradiƟ onally Eurocentric urban and 
social condiƟ ons within a post-apartheid city. 
The research report can be understood in three separate 
clear parts; the fi rst part is theoreƟ cal and is an aƩ empt 
to familiarise the reader with the subject maƩ er while 
simultaneously drawing out architectural nuggets that 
will inform the spaƟ al intervenƟ on to come. This secƟ on, 
stretching from chapter 2 to chapter 4, encompasses a 
combinaƟ on of academic research and case studies, shedding 
light on how the current lived experiences of ithwasana, 
izangoma and muƟ  traders engage with space and place. 
There are three really criƟ cal points that can be taken from 
this secƟ on of the report. The fi rst point is the importance of 
sensory experiences when inducƟ ng an iniƟ ate into ingoma; 
touch, smells, sounds and spoken word play an enormous 
role in the process of iniƟ aƟ on. The architecture is supposed 
to bring together a combinaƟ on of materials, views and 
architectural elements so as to form an enclosure that invites 
the spiritual realm to interact with the living realm.
The second point is one of fl exibility which is made crypƟ cally 
obvious by the paradoxical condiƟ on ingoma fi nds itself 
within the urban space. Ingoma as an insƟ tuƟ on, from the 
healing, to the knowledge transference, to the esoteric 
aspects has managed to a large degree to mould itself to 
varying and in some cases challenging spaƟ al condiƟ ons. The 
7 case studies that were conducted in various contexts as 
shown in chapter 3/4 have one common denominator; which 
is demonstraƟ ng how diff erent spaces can achieve similar, if 
not exactly the same esoteric funcƟ on. This is testament to 
the spaƟ al fl exibility inherent within the pracƟ ces of ingoma. 
The incorporaƟ on of technology and contemporary medical 
techniques again gives credence to how easily ingoma can 
grow and adapt to new social and technological condiƟ ons.
The third point explores how space cannot be used as a 
subsƟ tute for the natural environment. The interviews 
conducted with isangoma emphasise the centrality of nature 
when trying to foster a relaƟ onship with the spiritual realm. 
This means that forests, rivers, dams, mountainous regions 
are arguably more valuable for esoteric ritual funcƟ ons than 
architectural spaces would be. One of the more important 
insights that is uncovered in the theoreƟ cal research is 
that the use of the ndumba for iniƟ aƟ on is an adaptaƟ on 
that comes about possibly because of ingoma’s forced 
detachment from natural spaces. The fi nal design resoluƟ on 
pays a lot of aƩ enƟ on to preserving the natural aƩ ribute 
of the site and in fact aƩ empts to accentuate the natural 
spaces of the site by situaƟ ng the ritual spaces in a prominent 
posiƟ on. This last point, on the natural environment, is one 
of the most important informants for the process of site 
selecƟ on and goes on to inform how and where the building 
is situated on the gas works site.  
The second part of the research report ranging from 
chapters 5 to 7 is aimed at situaƟ ng ingoma within the urban 
construct. The focus of these two chapters is to answer 
an important quesƟ on; how best can ingoma perform its 
funcƟ ons and be of benefi t on an urban scale? AddiƟ onally 
these chapters idenƟ fy the necessary relaƟ onships within the 
gas works context that will endure and ensure the sustainable 
integraƟ on of ingoma. The major resultant of this chapter 
is an urban intervenƟ on that connects the Wits University, 
the site of ingoma and University of Johannesburg. What is 
important here is the understanding that one cannot plant a 
healthy seed in inferƟ le soil, in other words it would be short 
sighted to not intervene on an urban scale because the macro 
(urban)  has an inevitable eff ect on the micro (architectural). 
The urban duplup of memory is intended to connect 
epistemologies with the greater urban community using the 
historical and heritage signifi cance of parƟ cular building in 
and around our site. Emphasising the role of ingoma as the 
mediator. 
The third and fi nal secƟ on of the research report, ranges from 
chapters 8 to 11 and focuses on the architecture, which by 
extension of the subject maƩ er asks more quesƟ ons than it 
answers. One of the intenƟ ons of this research report was 
introducing the challenges of integraƟ ng Afrocentric concepts 
of reality into Eurocentric spaces; the theoreƟ cal, the urban 
as well as the numerous design iteraƟ ons convey the various 
ways in which a designer can approach bonding history, 
memory, site, ritual and programmaƟ c demands. Therefore 
the fi nal design iteraƟ on simply conveys one of the many 
perspecƟ ves or lenses that ingoma can be seen from. 
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The fi nal design iteraƟ on is focused on giving prominence to 
the natural environment around and below the building. The 
building is substanƟ ally liŌ ed off  the ground in order to allow 
the vegetaƟ on on the ground to enclose and form the public 
ritual spaces. By further manipulaƟ ng the slope by sinking 
or raising parƟ cular spaces on the ground level, we are able 
to create varying levels of exposure and isolaƟ on. The steel 
structure of the building allows for future adaptaƟ on again 
reinforcing the idea of fl exibility highlighted in the early 
chapters of the report. 
To surmise Motse wa ba dimo was never supposed to 
conclude this subject but rather introduce it. The report 
touches lightly on many concepts from the theoreƟ cal to the 
spaƟ al, precisely because the intenƟ on of the research report 
was to provide a fi rm base in furthering the study of ritual and 
ingoma in space. The report aƩ empts to bring architectural 
academia closer to the modes of thinking, on an urban and 
spaƟ al level, necessary to meet the needs of ingoma rather 
than focus on the fi nal product. Contrary to popular belief in 
architecture, this report was not only focused on the building 
but mainly the process of thinking and place making.
SECTION V :
REFERENCES
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